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FOREWORD 


One of the ways in which academic philosophers in 
India can address themselves to their task creatively is by 
trying to have imaginative sympathy with the vast and rich 
native philosophical tradition, It is heartening to find that 
one of the researchers under one of our universities has 
tried to do something worthwhile by studying the thought 
of the mystic saint-philosopher of Orissa, Sri Abhiram 
Paramahamsa. Out of the mystic and poetic utterences of 
Sri Abhiram Paramahamsa, Sri Niranjan Mohanty has tried 
to wring out a philosophical system. He has tried to 
understand Sri Abhiram Paramahamsa’s thought in the light 
of the rich and varied religious and philosophical traditions 
of Orissa like those of the Naganti tradition, Vedanti 
tradition, Siddhanti tradition etc. He has also tried to 
understand Sri Abhiram Paramahamsa’s views on Reality, 
Jiva and Jagat comparing and contrasting, where necessary, 
Sri Abhiram’s views with those of the different Indian 
philosophical systems. Sri Mohanty, thus, deserves to be 
congratulated on his restoring the philosophic dignity which 
Sri Abhiram’‘’s views surely deserve. What is more, he has 
brought his scholarship of Indian Philosophy to bear on his 
interpretation and estimate of Sri Abhiram‘s thought. 


Sri Mohanty has, thus, laid the people of Orissa in 
general and academic philosophical circles in India in 
particular under a deep debt of gratitude, 
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1 commend Sri Mohanty’s philosophical work to the 
philosophic circles in India and I! do earnestly hope that this 
work will soon see the light of the day. 


Kg 


Santiniketan r. Kalyan Bagchi) 
14th December 1985 ର & Head, 


Deptt. of Philosophy & Religion, 
Visva Bharati, Santiniketan, (W B.) 
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PREFACE 


Thakur Sri Abhiram Paramahamsa, the spiritual 
teacher of Orissa, was born on the 18th of January 1904 
at the village Karamala of the district Puri and left his 
body on the 27th of November 1963. He received no 
formal education, but he had high spiritual attainments 
to enthrone him in the heart of millions as their spiritual 
Guru. His message moulded the life of millions of 
spiritual aspirants, both initiated and non-initiated, into 
the way of spritual practice propounded by him, 


Sri Abhiram Paramahamsa has given his message 
through poems and songs which are rich in music and 
richer still in spiritual meaning. His compositions have 
been collected in fortyone books. His language has a 
native glitter of its own. The imagery he employs is 
taken right out of the day-to-day Oriya life and belief. 
The symbols he uses are reflective of the profoundest 
and complex mosaic of Indian spiritual life in its pristine 
purity. 


Orissa has a rich tradition of spiritual poetry and 
Sri Abhiram’s contribution have enriched this tradition. 
It may be noted that the quintessence of his thought is 
derived and sustained by the germinal potency of the 
insights of the scores of Oriya-saint-poets who preceded 
him. It will not be an exaggeration to say that some of 
his writings can be classed with the world’s richest 
spiritual utterences. When properly rendered into other 
Indian and foreign languages they will offer a unique 
idiom of high metaphysical and spiritual value. His style, 
literary grace and contribution to Oriya literature need a 
separate study. 
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However, one does not get a ready made philosophi- 
cal system straight out of his works. He has never 
consciously tried to Ssystematise his thoughts into a 
unitary whole. In this sense he is not an academic 
philosopher. But anyone who is acquainted with the 
subtle currents of Indian Philosophy particularlv with 
the Vedantic and later-day Vaishnavic thoughts can 
follow his thoughts and construct a systematic philosophy 


out of them. 
1 


it has been found that poetic expresssions of mystic 
utterences are profusedly scattered in the works of 
Sri Abhiram Paramahamsa. So far no attempt has been 
made to collect these utterences and to bring them into 
a systematic whole except in the series of articles 
‘Kalibhagabata Samiksha’ and ‘Sri Bhakti Kallola Pari- 
krama?’ (both in Oriya) of Sri Hrudananda Ray published 
in different volumes of the journal! ‘Saranada’‘, In this book 
which incorporates my M. Phil, thesis, | have made an 
humble attempt to envisage a systematic frame work of 
thought in the philosophico-poetic utterences of 
Sri Abhiram Paramahamsa, Like all inspired poets, he 
has not put forth logical arguments in support of his 
utterences. The present work aims at tinding out a 
coherent logical picture of thoughts embedded in his 
mystic utterences. 


7 


An attempt has been made in this work to give a 
brief account of the religious and philosophica} traditions 
prevalent in Orissa prior to the birth of Sri Abhiram 
Paramahamsa, which are considered to be the back-ground 
of his philosophy. Also the attempt has been made to 
interrelate the different descriptions of Reality that are 
found in the writings of Sri Abhiram Paramahamsa., He 
accepts the Absolute as the Ultimate Reality which 
overcomes all sorts of duality. For him the Reality is 
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9 


‘Advaya’ (Non.dual) where the identification of ultimate 
conflicting duality has been made possible. The concept 
of Jiva and Jagat as depicted in various context of the 
literary works of Sri Abhiram Paramahamsa has been 
discussed with reference to the process of evolution, the 
relation between the individual body and the cosmic 


body, and the relation between the devotee and the 
Divine. 


The views of Sri Abhiram Paramahamsa on the 
sadhana (practices) for the realisation of the 
Supreme Reality have been discussed in this book. He 
shows that the three Yogas, the jnana, karma and bhakti- 
yoga, are identical in their beginning and end, and also 
they agree in their inner identity on a principle called by 
him as ‘Samarpana-sutra’, the principle of total offering. 
Also an attempt has been made in the present work to 
illucidate the ‘Samarpana-sutra’ and ‘Hetu-sadhana‘ of 
Sri Abhiram Paramahamsa. 


It is a pleasure to acknowledge my deep gratitude 
to my teacher and guide Dr. K.P. Mishra, Professor, 
P. G. Department of Philosophy, Utkal University for his 
constant guidance and very valuable suggestions. It is 
because of his erudite scholarship | could delve deep into 
the philosophical frame work of Sri Abhiram 
Paramahamsa. 


l express my heartfelt gratitude to Sri Hrudananda 
Ray, Ex-Principa!, S.C S. College, Puri, who suggested me 
to undertake such a work. While preparing this work | 
have been immensely benefited from his series of articles 
‘Kalibhagabata Samiksha’ and ‘Sri Bhakti Kallola 
Parikrama’. He is kind enough to allow me to take his 
valuable time for frequent discussions on some difficult 
problems and by the by to be acquainted with his unique 
scholarship and insight. 
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lam very grateful to Dr. Kalyan Bagchi, Professor 
and Head of the Department of Philosophy and Religion, 
Visva Bharati, Santiniketan, who is very kind to write a 
foreword for this book and to give an appreciative note 
on it. 


I would also like to take this opportunity to express 
my obligations to Babaji Sri Rabinarayan Das, Shanti 
Anandashram, Karamala, Babaji Sri Bipin Behari Das, 
Kalpataru Ashram, Bhubaneswar, Sri S. R. Mukherji, Retd. 
Reader in Philosophy, Christ College, Cuttack, and Sri 
P, K. Dash, Reader in Oriya, O. U. A. T., Bhubaneswar for 
their valuable help in preparing this work. 


lam thankful to Sri Rabindra Kumar Panda, Miss 
Anupama Mohanty and Miss Sasmita Mohanty who have 
ungrudgingly helped me in collecting books for reference 
from different sources. My thanks are due to Sriguru 
Prakasani, Shantidham, Puri for publishing this work. 


Buddha Purnima, 1987 Niranjan Mohanty 
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1 
RELIGIOUS AND PHILOSOPHICAL TRADITIONS OF ORISSA 


Thakur Sri Abhiram Paramahamsa is born an heir to 
a rich tradition of current and cross-current of spiritual 
thought and experience prevalent in Orissa and brewing in 
the heart and soul of the million spiritual aspirants. Orissa 
in the spiritual history has provided warm reception 
to varying spiritual trends and their active influence 
through all ages. The diverse cross-currents of thought 
have got free access to this holy land of Jagannath and 
have influenced deeply the life and thought of the inhabi- 
tants of this land. These varied spiritual trends have been 
received, assimilated, synthesised and synchronised in an 
unprecedented fruitful manner. 

The four basic philosophies that actively affected 
the life and thought of Orissan people is popularly named 
as Naganti, Vedanti, Yoganti and Siddhanti.¥ 


1. NAGANTI TRADITION 


The Naganti tradition relates itself to Nagarjuna, the 
founder of Madhyamika Buddhism. According to historian 
Taranatha, Nagarjuna himself came to orissa in 1st century 
A D. and converted king Munja to Madhyamika way of 
life.2? Since that date Madhyamika or Sunyavada has been 
a powerful influence in the life of Orissan people. Sunyavada 
stuck deep into the life, literature and thought of Orissa for 
centuries. Any page of religious literature of Orissa will bear 
testimony to this fact, 

Madhyamika accredited Reality as Sunyata 


Nagarjuna defines Reality (tattva) as that which can 
only be directly realized, that which is Calm and 
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Blissful, that where all plurality is merged, that 
where all cries of intellect are satisfied, that which 
is a Non-dual Harmonius Whole,3 


Sunyata is Calm and Blissful. It is immeasurable Calmness 
and incomparable Bliss, the profound Silence. The distra- 
ction of plurality and clamour of conceptual conflict is 
totally absent in that Supreme Silence. It is the non-dual 
harmony of all beings and things. And what is important 
is it can be directly realised in a non-conceptual intuition. 
Intuition is direct, immediate experience of the Reality as 
it is without any conceptual or notional configuration. 
Prajnaparmita speaks of the Intuition orf Prajna as : 


Unfathomable (gainbhira), immeasurable (aprameya) 
and-infinite (asamkhyeya); itis really inexpressible, 
too deep for words, too universal! for distinctions to 


apply.# 


Dr. Murti makes it clear that for Madhyamika intuition 
(Prajna) is non-distinct from Reality (Ta::".:). One ought 
not to say, intuition of Reality, but one should say Intuition 
is Reality, because non-conceptual intuition and Reality are 
identical.’ The word ‘Intuition’ is by no means unambi- 
guous. It can admit four different meaninjs. (i) It may mean 
the sensuous intuition, i.e., the direct awareness of objects 
through senses. (ii) It may a!so mean the mental perception 
which may intervene as a modus vivendi between perce- 
ption and thought. (iii) ‘The third meaning may be direct 
intuition of our mental states as pleasure anc pain. (iv) The 
last and the most relevant meaning for us is the 
Yogi-pratyakshe, or the intellectual intuition by which one 
can perceive the Reality as it is.¢ In this Yoci-nrotraksha as 
admitted by Buddhist logicians tike Dharmakirti the 
Intuition and Reality are identical, 

Reality being identical with non-dual Intuition, is devoid 
of all empirical predications and !fimitations, it is completelv 
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free from any Sort of determination: affirmation or 
negation. So it is sunya or emptiness when viewed from 
the empirical or phenomenal sphere. Again the phenomenal 
world is unreal when viewed irom the stand point of 
Reality. Thus Madhyamikas admit two levels of Truth : the 
empirical and the transcendent, The empirical is called 
saimrit: that hides or covers the true nature of Reality. 
The transcendent Reality is called Tathata or Suchness 


which is also called Sunyata as itis devoid of empirical 
determinations. 


The Madhyamika philosophers make it amply clear 
that sunsata and samvriti are not two realities. It is one 
and the same Reality. The identification of sunyuta and 
sainvriti, the transcendent and the empirical is a distinctive 
contribution of Madhyamika philosophy. They do not 
accept the two-reality theory. Hence, slightest difference 
is not admitted between sunyata and samvriti, between 
nirvana and samsara.? This signifcant teaching of Madhya- 
mika not only overcomes any suggestion of a gap between 
sunyata and samsara, but establishes that sunyata is the real 
heart, substance of samsara. This, in other words,establishes 
the essential non-difference between Buddha and all 
beings. This identification leads to the identification of 
sunyats and karuna, wisdom and compassion. Karuna Or 
compassion is nothing other than incarnation of sunyata in 
samirriti. In the words of Dr. Murti, compassion Or karina 
is that which gives ‘‘concrete expression to sunyata in 
phenomena’’.8 The phenomenal is not rejected, but acce- 
pted after the dawn of Intuitive, Non-dual Knowledge One 
can construe different steps in the progress ‘of spiritual 
life of a Madhyamika. (i) World or samsara accepted in and 
through ignorance is samvriti Or bondage. (ii) Critical 
rejection of the covering aspect is spiritual sadhana which 
leads to non-dual intuitive knowledge of Sunmyata. (iii) 
Realisation of identity of Sunyata and samsara leads to 
acceptance of samsara in and through intuitive knowledge 
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orf Prajna. This amounts to installation of Prajna Of Sunyata 
in samsara- 

The basic metaphysical identity or non-duality of 
Sunyata and samnriti (samsara) leads to ethico-religious 
identification of Sunyata and Karuna. This again establishes 
the identity of Tathagata Buddha and Tathata (Suchness or 
sunya) and also identification of all empirical beings or all 
entities with Buddha. This also leads to the identification 
of every entity with every other as their inner identity in 
Sunyata ‘or suchness. This universal identity, or better, 
non-difference of all beings is universal equality (samata) 
which is the realisation of intuitive Prajna in Madhyamika 
philosophy. Karuna in Buddhism is not pity or sympathy for 
other but it is a mode of intense empathy through realisation 
of metaphysical transcendent non-difference, This sense of 
transcendental samata or non-difference of Naganti tradi- 
tion or the philosophy of Nagarjuna prevalent in the 
intellectual climate of Orissa is assimilated and absorbed in 
the philosophy of Sri Abhiram Paramahamsa forming its 
back-ground. 


2. VEDANT! TRADITION 


In addition to Naganti tradition the other formative 
cross-current in the intellectual life of Orissa for centuries 
was Vedanti tradition or the tradition of Vedanta. The 
Vedantic thought got free flow to Orissa by the great 
teachers of Vedanta like Shamkara, Ramanuja, the disciples 
of Madhva ond others.® 

Vedanta literally means the end of Vedas. The word 
‘end’ may suggest (i) the concluding portion of Vedas, i. e., 
Upanishads and the doctrines contained in them, or it may 
mean (ii) the culmination of the Vedic knowledge, i. e., the 
knowledge of the Supreme in which the Vedas find their 
fulfilment. The Upanishads forming the concluding portions 
of the four Vedas are called ‘Jnana Kanda’ or the branch of 
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knowledge of the Supreme. It is a body of inspired state- 
ments sometimes cogitated upon which declare the nature 
of Supreine Reality as the Supreme Existence and Value. The 
principal Upanishads are ten in number. These Upanishads 
are the basic inspiration, the reservoir and the source of 
Vedanta. The latter schools of Vedanta like ‘Advaita’ of 
Shamkara, ‘Vishishtadvaita’ of Ramanuja and ‘Dvaita’ of 
Madhva and others though radically differ in details from 
one another they draw their inspirations from the Upa- 
nishads and also believe in a common fund of knowledge 
and they stand under the banner of Vedanta. 


The Supreme Reality and Value for the Vedantin is 
Brahman, otherwise termed as Atman of all that exists The 
Reality is one without a second, thus establishing the unity 
and transcental identity of all beings and things. The self 
of one is the self of all This is Para-vidya and all other 
vidya or knowledge is Apara-vidya.- The Reality is trans- 
cendent and is the basis or the ground of the empirical. It 
is characterised as Truth, Consciousness, Infinitude and 
Bliss, the Supreme poise of Existence in which everything 
moves and has its being. It is above all descriptions. 
Nothing empirical can exhaust It. Hence, It is beyond all 
empirical descriptions and determinations. But however, 
It being the ground of the empirical, every description and 
determination of empirical may apply to It and to nothing 
else. There are two sets of Upanishadic utterencess relating 
to Brahman. One is nehananasti kinchana (B.U. IV, iv, 19), 
i. e., nothing can be ascribed to It. The other statement is 
sarvam khalvidam Brahma (C. U. Il, xiv, 1), i. €., all that is, 
is Brahman. The first type of statement is negative and the 
second type is affirmative. The relative value of these 
statements and emphasis on them may vary from one school 
of Vedanta to the other, but both these types of statements 
are accepted as the authentic mode of describing 
Brahman. 
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The Bhagavad Gita is also accepted as a source book of 
Vedanta and it contains the essence of the Upanishadic 
knowledge. The secret most doctrine expounded in the 
Bhagavad Gita is the doctrine of the three Purushas. It is 
said to be guhyatamam, i. e., the most secret doctrine 
(gopyatamam atyreita rehssyam iti).1° This doctrine is 
acclsimed to be not only the essence of the Bhagavad Gita 
but it is also essence of the meaning of Vedas, i.e., this 
doctrine is the heart of Vedanta.! 1 


Dynamic and static are the two pervasive principles that 
exist as two Purushas in every sphere of existence. And that 
which transcends both these spheres of being (Purushas) is 
Purushottama or the Uttama Purushah, the Supreme Purusha. 
The Gita says that all that exist in empirical world belong 
to the sphere of mutability (Kshara), i.e., change. Changea- 
bility is their nature and the process of mutation is 
their character. There is another Purusha which is 
called Akshara who is also Kutastha. Kutastha means, as 
Shamkara exp:ains it, that which lies in inexhaustible heaps 
forming the seed of samsara, that which ‘streams forth.2 
Kutastha may be construed as mystery or secrecy. The 
realm of Akshara being the seed of saimsara is inexhaustible 
heap of mystery and is immutable. Distinct from these two 
(Kshara and Akshara)and exceltent from both,is Purushottama 
which is the Supreme Self of all. He permeates the three 
world, i.e., the earth, the sky and the heaven. He is Avyaya, 
the Unexpendable,33 and supports and sustains everything 
by His mere presence in them. He is the Supreme Lord of 
all (Isvarah), According to Shamkara He can be designated 
as Narayana.’ ® This Supreme Being (Purushottama) is 
superior to both Kshara and Akshara. It transcends both and 
is known in the world of common discourse as well as in the 
lore of the Vedas (scriptures) as Purushottama, It is not 


only scriptural, It is also well-known to common folk. The 
devotees know Him as the Supreme Object of devotion and 
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poets sing in praise of this Highest Principle variously in 
their literary masterpieces. 

According to Pandit Nilakantha Das, Atosmi Loke Vede 
cha prathitah Purushottamah (8B. G. XV, 18), means “1 am 
known in the Loka and in the ‘Veda’ as the Purushottama.’”’ 
Veda means by logical reasoning and Lohke not only 
means the object of worship and devotion of the people 
but it refers also to Puri, the Purushottama-Kshetra, where 
Purushottama is enshrined as a deity, 18 


According to Ramanuja,Kshara is Jiva, the individual soul 
as associated with the material Prakriti As everything in 
material Prakriti changes, Jiva, as it is associated with 
materia! Prakriti, is designated as Kshara or mutable. Change 
is the nature of all things from Brahma to stambha, a 
pillar. 

Ahkshara according to Ramanuja, is the individual soul 
which is freed from the association of material Prakriti 
(achit samsarga vijuktah)3¢ and is established in its own 
nature (svena rupena arvasthitaw’!?. That is why it is called 
Kutastha. It is Muktatima, the soul freed from fetters, 

Purushottama is different from both, i. e., the Soui in 
bondage and the soul freed from bondage.!8 Purushottama 
permeates the triple Loka (Loka traya}. Ramanuja interpretes 
Loka as that which is visualised ( Lokayate iti Lokah ). Loku 
trayam, according to Ramanuja, is the realm of matter, the 
individual soul associated with matter and the individual 
soul freed from the association of matter. Purushottama is 
superior to and supports all these three. He is the Sovereign 
Principle (Ishvarah) who contro's and governs these Lokas. 
This Purushottama, the Highest Excellent Purushah, is well- 
known in the Shrutis (vedas) ard also in the Smritis (text 
supporting the Vedas). Ramanu:2 interpretes Lok2e Vedrcha 
as ‘Shrutdaw Smritaucha’. According to him Leka in this 
Context means Smritt (Vedartha rilokanat Lokah)i? that 
which supports Vedas. He while describing the epithets of 
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God calls him ‘Parambrahma’, ‘Purushottama’ and 
‘Narayana’, 0 

The inconscient matter, consciousness associated with 
matter and freed soul dissociated from matter, as Ramanuja 
observes, constitute the Loka traya or tripie realm. That 
which constitutes the self of these three realms, is enters 
them and supports them pervasively is different from these 
three and superior to all of them, It is not only different 
from the three realms but is also excellent than all these 
three, because it permeates, supports, sustains and is 
endowed with super excellent qualities. 


Shridhara Swami takes Kshara as material existence, 
all that is matter (Jada Vurgam). Mutability is inherent in 
matter,hence, it is Kshara. Akshara is consciousness, all that 
is conscious (chetana varga). Consciousness is immutable, 
prized and static. Hence, it is called Ahshara. Akshara is 
Kutastha It is Kutastha because it is heaped like heaps of 
stones that is like mountain that exists unaffected and 
‘unperturbed even if gods decay before it.2 3 Purushottama, 
the Supreme Self, sustains these two realms and is known as 


Omniscient Narayana (Sarvajna Narayana). 

Sri Aurobindo accepts Kshara as ‘‘the constituting 
reality of all this stir in Time and Space; it is itself Time 
and Space and Circumstance’ 22, the inferior Nature, It is 
the ‘mutable universal‘. The truth of the play of this inferior 
Nature is the spirit which is time-less though we see it in 
Time; it is unextended in space, though we see it as if 
pervading space,23 It is Ak:hara. 


These two then are the two spirits we see in the 
world; one emerges in front in its action, the other 
remains behind it steadfcst in that perpetual silence 
from which the action comes and in which al! actions 
cease and disappear intc timeless being, Nirvana. 21 
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The Gita reconciles Kshara and ARkshara, the mutable and 
the immutable in the concept of Purushottama, the Supreme 
Self The dynamic and static aré poised and reconciled in 
this Supreme Self. Sri Aurobindo admits that the doctrine of 
Purushottama is the central eye of the Gita. 


The idea of the Purusottama has been prepared, 
alluded to, adumbrated, assumed even from the 
beginning, but it is ‘only now in fifteenth chapter 
that it is expressly stated and the distinction illumi- 
nated by a name. 25 


The three Purushas, according to Sri Aurobindo, are triple 
consciousness ‘‘three and yet one‘. It is the one 
Purushottama which is itself the Truth and also the 
truth of the other two Purushas. This, he characterises 
as real Advaita or the utmost undividing Monism or integral 
Monism.26 This Monism does not admit the division of self 
and not-self, one and many, static (Akshara) and dynamic 
(Kshara), being and becoming, the real and appearance, 
noumeéna and phenomena, absolute affirmation and absolute 
negation of the world (the materialists denial and the 
refusal of ascetic). In the integral Divine the Kshkara and 
Ahbshara are united; neither is rejected in its inner truth. 

The Gita says, he whose intellect is unclouded knows 
Him to be the self of all beings and things, and therefore, 
worships Him (Purushottama) in all possible modes. (sara 
bhavena). He being the self of all, adoration of anything can 
be construed as adoration of Him. In the Upanishads He is 
called Sarvabhutantaratma, the inner self of all that exist. 
This knowledge of Purushottama as the self of all modes of 
being is the secret most doctrine of the Vedas. This is the 
end of Vedas (Vedanta). It is the end of all actions and the 
fulfilment of life’s purpose. Catholicity of approach to 
God .- has -been admitted in the conception of 


Purushottama, 
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The Vedantic tradition is the tradition of Advaita or 
Non-duality, admitting different shades of differences in 
different schools. The Supreme Reality as Purushottama, 
harmonising Kshara and Akhshara is the ultimate goal of all 
our spiritual endeavour. It is the highest realisation in the 
Vedantic tradition. Purushottama in Orissan culture is 
installed as Lord Jagannath at Puri. Puri is called 
Purushottama and Lord Jagannath in Puri is called 
Purushottama He is recognised as God of gods, the Supreme 
Divine. Purushottama forms the integral self of Sri Abhiram 
Paramahamsa’s philosophy. 


3. YOGANT! TRADITION 


Besides Naganti and Vedanti traditions another 
important cross.-current that was deeply engraved and 
inscribed in the blood and soul of the people of Orissa was 
Yoganti tradition or the tradition of Yogic philosophy. The 
Yogic thought and the practice of Yoga flourished in Orissa 
for centuries together and immensely infivenced and 
induced the life and literature of people of Orissa such that 
even now, at the centuries after its inception, a number of 
monasteries are to be seen in different corners ot Orissa. 
The chief exponent of Yogic philosophy was Mahayogi 
Gorakhnath. The exponents who preached the Yogic 
philosophy and kept it enliven in Orissa through their 
teachings and writings are calied Natha-Yogis or Natha- 
Siddhas. 

According to the Natha-Yogis the Ultimate Reality’ 
is the Absolute Spirit termed as Para Sambit (Transcendent 
Consciousness} or Brahman or Siva. In a sSloka of 
Siddha Siddhanta Paddhatl, 

Gorakhnath gives a beautiful and sublime description 

of Para-Sambit (Pure-Consciousness),emphasising that - ., 

It is the Reality of aif realities, the Truth of all exist- +: 

ences, the lHluminer and Unifier of all phenomenal 

experiences and the Builder of the Cosmic System, 27 
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in other words It is the Harmonious whole of all the 
basic elements of things, of ail the diversified objective 
phenomenal existences, of all kinds of ‘empirical, mental 
experiences. It is the Source and Sustainer of the world- 
order of subtle and gross, living and non-living, conscious 
and unconscious. This Pure Consciousness (Para Sambit) 
is the Changeless Transcendent Witness-Consciousness 
which witnesses all sorts of spatial and temporal changes. 
It is the all pervading, Self-existent, eternal, absolute 
Reality which is the same with Pure-Existance and Pure-Bliss. 
Essentially these three are non-different or identical and refer 
to the one and the same Reality, Sat-Chit-Ananda Brahman. 


But, according to Gorakhnath, the Ultimate Reality— 
Para Sambit is always with Nija-Shakti which is the unique 
power of the Absolute Spirit for self-manifestation into the 
innumerable spatio-temporal beings and things. This Nija- 
Shakti or Unique Power of Pure and Transcendent Consciou- 
sness or Absolute Spirit, expresses the Reality in the form of 
ever-becoming, ever-changing, ever-sublating, ever-new 
limitless cosmic order of finite, transitory, phenomena] 
existences and unifies them into one excellent harmonious 
whole. So two levels of Reality are admitted in Yogic- 
philosophy—one is transcendent and the other is pheno- 
menal. One is eternally static and the other is eternally 
dynamic. One is called Siva and the other is called Shakti. 
Siva and Shakti are not two realities but one and the same 
Reality. It is the Perfect and Transcendent Union of Siva- 
Shakti, This ‘union between Siva and Shakti has been 
illustrated in a number of ways by Gorakhnath in Siddha- 
Siddhanta Paddhati. He says ; 


Shakti is immanent in Siva, and Siva isimmanent in 
Shakti; see no difference between the two, as 
between the moon and the moon-light.2 8 


As effulgence is essentially not different from the effulgent, 
the light is essentially not different from the flame, so also 
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the Unique Power is essentially not different from Pure- 
Consciousness (Para-Sambit). Para- “ambit with Nija-Shakti 
or Siva with Shakti as identical with or non-different from 
Him is the Reality. Thus, what is important is that the 
duality of transcendent and empirical has been overcome by 
identifying the both under the banner of one Absolute 
Reality which is eternally dynamic and completely Pure and 
Transcendent Existence-Consciousness-BlIiss. 

This Ultimate Reality can be realised not by sensuous or 
mental experiences but by super-sensuous, super-mental 
direct experience in the state of samadhi In this state, in 
which the empirical conscionsness is completely transformed 
into purified unconditioned Perfect Consciousness, the 
Ultimate Reality is directly experienced not as an object 
of experience but as the Experience Itself. Absolute Truth is 
the Absolute Experience. In this state an enlightened Yogi 
fails to qualify the Reality as Sat or Asat, Sunya or Purna, 
Dvaita or Advaita, because It is beyond all categories. But 
it is often seen that “the Absolute Truth is spoken of by 
Mahayogis sometimes as Sat, Sometimes as Asat, sometimes 
as Sunya, sometimes as neither Sat nor Asat. Sometimes 
thev decry those who quarrel about unity and duality as 
ignorant‘’.2? Thus Yogic view pertains neither to the view 
of unity nor to that of duality; and therefore, their philo- 
sophy is termed as Dvaitadvaita-Vilakshana-Vada. 

Another important aspect of Yogic philosophy is the 
identification of individual body or Pinda with the Cosmic 
body or Brahmanda, Which is the real manifestation of the 
Supreme Spirit through Its Unique-Power (Nija-Shakti). A 
Yogi by the process of his spiritual practice (sadhana) puri- 
fies and transforms his material body into a spiritual body 
and gets liberated from the spatio-temporal limitations 
created by its material nature. He experiences “the whole 
universe (Sapta-Loka, ‘Sapta-Dvipa. Sapta-Samudra, Sapta- 
Patala, Ashta-Parvata, Naya-Khanda etc. ; all the Devatas, 


Digitized by PPRACHIN, SOA 


Religious and Philosophical Traditions of Orissa 25 


Rudras, Gandharvas, Rakshasas etc.) within himself. He feels 
himself as Visvarupa (Cosmic Form). The macrocosm is realised 
in the microcosm. The cosmic order is realised in the indi- 
vidual body. Thus at the supreme attainment, a Yogi 
realises the non-difference between the individual body or 
Pinda and the universe of all beings and things, i e;, the 
cosmic body orf Brahmanda, and also between the Cosmic 
Body and the Absotute Spirit. He realises the transcendent 
and perfect union of Siva-Shakti-Jiva This is the all embra- 
cing non-difference or the universal equality (samata) Which 
is the realisation of a Yogi by the transcedent direct 
experience in the state of Samadhi. This sense of universal 
equatity Or saimata Of Yoganti tradition or the philosophy of 
Natha- Y ogis, flourished in Orissa, is digested and absorbed 
in the philosophy of Sri Abhiram Paramahmsa, 


4. SIDDHANTI TRADITION 

The great spiritual tradition of Orissa also includes 
another spiritually well-enriched and well-equipped schools 
of thought named Siddhanti tradition, which had a strong 
influence on the avowedly religious sentiment and the 
simple life of Orissan people, The propounders of  Siddhanti 
tradition were the Bauddha-Siddhacharyas who were said 
to have preached Bauddha-Tantra in Orissa in 8th and 9th 
century A. D.30 The foundation of Bauddha-Tantra or the 
Vajrayana-Tantra was laid in Orissa by king Indrabhuti.? 2 
The central place of this Tantra culture was the bank of river 
Prachi where a number of monasteries are seen established 
by the Siddhacharyas. Prof. Prabhat Mukherji infers that 
among the eighty four Siddhas of Tibet, Hadipa, Kanhupa, 
Tantipa, Chauranginatha, Gorakshanatha, Matsyendranatha 
and Luhipa are the Siddhacharyas of Orissa.®2. These 
Siddhacharyas, to their credit, have left a considerabte, 
literature popularly known as Bauddha gana of doha, which 
bear the strains of their thoughts, philsophy and process ° ‘of 
spiritual practices (sadhana). : “ 
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The Bauddha-Tantra or Tantric-Buddhism is a develop- 
ment and transformation of the Mahayana Buddhism, The 
philosophical concepts of Mahayana Buddhism have beer 
absorbed and metamorphosed in the philosophy of 
Vajrayana-Tantra. The Ultimate Reality, accepted in 
Vajrayana-Tantra, is the Mahasukha or the Supreme Bliss. 


It is described as something which has neither beginn- 
ing nor middle nor end; it is neither the self nor the 
not-self,$ $ 


It assimilates both the existence (bhava) and extinction 
(nirvana) Within Itself andjalso transcends both. tit is the 
absolute principle of unity in which ali the diversities, 
‘duality and plurality, are merged, it is the essence of all the 
phenomena! existences, of alithe entities. It is Advaya 
(Non-dual) which is also known as Yuganaddha (principle of 
hyphenated union). 


Y uganaddha is a state of unity reached through} the 
purging off of the two notions of the world process 
(samsara) and absolute cessation (nivritti) through 
the realisation of the «ultimate nature of both «the 
phenomenal (samklesha) and the absolute (vyavadana) 
through the synthesis of thought constructions of alt 
corporeal existence with the notion of the formless.$ 4 


it is an unchangeable state of hyphenated union of 
Paramartha (the Ultimate Truth) with samvriti (the provi- 
sional truth), of Sunyata (emptiness) with Karuna 
(compassion), of Prajna with the Upaya. The Sunyata and 
Karuna or the Prajna and Upaya have jbeen explained by 
‘ Vajrayanis as; the female or wife and male or husband 
respectively. Sunyata is the inactive and Karuna is the 
active aspect of, the Reality. Sunyata gets manifested into 
Karuna. Sunyata Without iKaruna iS,¿as°good as dead, and 
Karuna without Sunyuta is ; in eternal;j:tcrcage. Tre 
relation between them is said to,.be ,the natural love 
(Sahajam Prema)- 
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This hyphenated union of Sunyata and Karuna, i.e., the 
Mahasukha can be realised by an esoteric Yogic practice, 
A Tantra-Yogi realises the whole universe in his own body. 
For him this psycho-physical organism is a representative 
of the cosmic order. The Tantrik-Buddhists or Vajrayanis 
have located all the levels of truths, all the existences 
inside the body. The Sunyata and Karuna or in Tantric- 
Buddhists terminology Prajna and Upaya have been 
compared with two nerves in the left and right of the 
spinal cord which are called by them Lalana and Rasana. 
These two are combined at a third and middie nerve called 
Avadhutika. The two nerves, Lalana and Rasana, represents 
the Sunyata and Karuna of Prajna and Upaya respectively 
and their union is called Bodhi-chitta. The act of Vajrayani 
is to raise this Bodhi-chitta through the three chakras of the 
body to the fourth and the last on2 called Sahasrara-chakra- 
The three chakras of the body correspond to the three 
Kayas of Mahayana Buddhist and are called Dharma-chakra, 
Sambhoga-chakra, and Nirmana-chakra. A Vajrayani ora 
Tantric-Yogi checks the downward sensation of the 
two nerves, Lalana and Rasana, at the Avadhutika 
by a Yogic-process and allows that united 
sensation or Bodhi-chitta to move upwards through 
the Avadhutika. AS a result while overcoming each 
chakra he realises the bliss and at last when the Bodhi-chitta 
touches the fourth one, the Sahasrara-chakra, he attains the 
Mahasukhu or the supreme Bliss. ® & In this state there is 
no cognition of duality of Prajna and Upaya of Sunyata 
and Karuna, but only the all pervading saman2ss or 
sama-rasa. Here, the Grahya or the object of experience 
and the Grahaka or the experiencer are in a State of 
sama-rasa. in this state the Reality is experienced neither 
as the subjective experience nor as the objective experience 
but as the Suprajective Experience. It is realised as the 
Non-dual(Advaya)and as Yuganaddha, the underlying unitary 
principle of all the entities. “/Al} the entities are non-dual in 
nature, no duality exist in them; they are equal in the form of 
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sama-rasa created out of transcendental knowledge,’’3 6 Thus 
a Tantric-Buddhist realises the equality or sama-rasa of every 
individual with the universe,the microcosm with the macro- 
cosm, the phenomenal with the transcendent and Karu‘ a 
with Sunyata, or the Upaya with the Prajna. This universal 
equality (samata) or the transcendent non-difference of 
Vajrayana Tantra, thriving in the spiritual atmosphere of 
Orissa has formed a strong back-ground for the philosophy 
of Sri Abhiram Paramahamsa. 


SRICHATTANYA’S PREMA-BHAKT! TRADITION 
The variegated spiritual cross-currents prevalent in 
Orissa had not missed to incorporate the Prema-bhakti 
cult propounded by Srichaitanya in sixteenth century A.D. 
This cult of Prema-bhakti deeply penetrated into the heart 
and soul of the innumerable spiritual aspirants of Orissa, 
Srichaitanya himself came to Orissa in 1510 A. D.27 and 
spent the later part of his life at Puri, during the reign of 
king Prataparudra who extended the royal patronage for the 
propagation of his thoughts, doctrines and teachings. 
Srichaitanya has not written any treatise of his own, but the 
books written by his disciples are taken as the source book 
of his philosophy. 
` “According to Srichaitanya the Uitimate Reality is Param- 
Brahman, which is-also known as Srikrishna or Bhagavana 22 
He is in essence the Sacchidananda.? 2,i,e., the Existence(Sat}, 
the Consciousness (Chit) and the Bliss (Ananda). He is 
both Nirguna or Nirvishesa and Saguna or Savishesa. 
Nirvishesa means, according to a disciple of Srichaitanya 
named Jjiva Goswami, devoid of empirical qualities (Prakrita- 
guna-hina) and the Savishesa means full of non-empirical 
qualities (aprakrita-guna-sampanna)*°. He is the substance 
in which all the qualities, both positive and negative,in here, 
He is the source or abode of infinite number of qualities and 
powers(Shakti). Among, these powers only three, the Chit- 
shakti, the Maya-shakti and the Jiva-shakti are important,4 2 
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They are also known as Antaranga-shakti, Bahiranga-shakti 
and Tatastha-shakti respectively.42 The Chit-shakti which 
is also termed as Svarupa-shakti, forms the essence of God. 
This Svarupa-shakti, expresses itself in threefold such as 
(1) Sandhim (ii) Samvit and (iii) Hladini which are the 
manifestations of Sat, Chit and Ananda Svarupa of Srikrishna 
respectively,43 God manifests Himself through the Svarupa- 
shakti into the form of Golaka-dham and Golaka-lila, 
through the Bahiranga or Mayashakti into the form of the 
world of material things or Jagat and through the Jiva- 
shakti or Tatastha-shakti into the form of individua! souls 
or Jivas4+, All the manifestations of God are real. That 
means the Nitya-Golaka-Dham, the Jagat or the eternally 
changeable and mutable world and the Jivas or the indivi- 
dual souls are the real manifestations of God. 


Jiva is said to be a part (amsha) of God in the sense, 
that it is the Power or Shakti of God45, This has been 
emphasised in Sri Baladeva Bidyabhusan‘’s commentary on 
Brahma-Sutra where it is said, “‘Tatsamvandhapekshi 
jivastadamsha iti’’ (11, iii, 43)— The Jiva which is dependent 
on the relationship with That (Brahman) is a part of it. 
Here shakti has been regarded as the part or amsha. It is 
essentially a conscious-power (Chit-Shakti-Svarupa) which 
is the knower, the doer and the enjoyer. Itis the Anu-chit 
or finite consciousness and the Divine is the Bibhu'chit or 
infinite consciousness. (It is the consciousness-in-particular 
and the Divine is the consciousness-in-general, {tis the 
Shakti and God is the Shaktiman4©6, The Jiva or soul is rela. 
ted to Bhagavana as the Shakti is related to Shaktiman. 
The relation between shakti and Shaktiman, or soul and 
God, is characterised as a relation of both difference (bheda) 
and non-difference (abheda). Sri Jiva Goswami has beauti- 
fully illustrated this such that Shakti is non-different from 
Shaktiman as the burning-power of fire is non-different from 
fire or the perfume of musk is non-different from the musk 
Fire without burning-power is not fire, or the musk without 
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perfume is not the musk But at the same time the fire and 
the burning-power are not identical. They have a 
difference in meaning. So there is neither absolute identity 
nor absolute difference between fire and burning-power, 
between Shakti and Shaktiman or between individual soul 
and God47. Therefore, there exists a relation of difference 
and non-difference, or bheda‘and abheda between soul and 
the Divine. Similarly, there is both bheda and abheda between 
world and the Lord, as world is also a Shakti of the Lord. 
But our rational mind cannot conceive of these two con- 
tradictory terms bheda and abheda at the one place and at 
the same time. But it is posible, according to Srichaitanya 
only by an unthinkable power (achintya-shakti) of God. 
Hence, the philosophy of Srichaitanya is called Achintya- 
bhedabheda®®, 


Jiva, being a Shakti of God, is absolutely dependent 
on Him as the fragrance is dependent on the flower or as 
the warmth is dependent on fire So the Jiva is a dependant, 
a subordinate, a vassal or a servant of the Divine by its 
nature. Dasabhuto Harereva nanyasyaiva kadachaneti—the 
Jiva is solely the servant of the Lord none elset9, When Jiva 
forgets its own nature that he is the servant of the Divine, 
he falls in the bondage created by Maya-Shakti. So, Srichai- 
tanya accepts two kinds of Jiva, one is nitya-mukta OF 
eternally free and the other is baddha or in bondage850, 
Nityamukta-jrva is always conscious of his own nature and 
by serving the Divine he gets eternal bliss. Paddha-jiva on 
the other hand gets suffering due to the ignorance of his 
own nature. 


Baddha-jiva gets the knowledge of its own nature by 
constant and continuous practice of ‘bhakti’ or ‘devotion’ 
towards the Lord Sri Baladeb Bidyabhusana advises to 
worship the Supreme Being with intense bhakti-yoga®&?, 
Bhakti is nothing but the service of the Lord. As different 
limbs like eyes, ears, nose, mouth etc, keep themselves 
healthy by serving body to be healthy, so also by serving the 
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Lord (shaktiman), Jiva (shakti) serves himself. The practice of 
devotion gradually unfolds itself in the form of devotion 
by love which is the nature of Jiva. Thus devotion or bhakti 
in Srichaitanya‘’s philosophy, is not only the means but also 
the end in itself. Consequently two levels of bhakti have 
been admitted—one is called Baidhi-bhakti or the devotion 
in accordance with the Shastra or Scriptures, and the other 
is called Ragatmika-bhakti or the devotion by love for the 
Lord, or the service of the Lord as the nearest and dearest 
one. The latter one is the supreme and has been treated 
as even superior to the liberation, The Baddha-jiva becomes 
a devotee and gets the eternal bliss in-and-through the 
service to God or Srikrishna. Bhakti has been accepted 
as the fifth purushartha which excells the other four, 
Dharma. Artha, Kama and Moksha. This prema-bhakti cult 
of Srichaitanya, prevalent in Orissa, has been assimilated 
and reformed in the philosophy of Sri Abhiram 
Paramahamsa, 


6. PANCHASAKHA’S TRADITION 


The above discussed philosophico-spiritual cross curr- 
ent, flowing incessantly and uninterruptedly from the very 
beginning of the 1st century in this soil was gradually in- 
curring an under-current of a new sort which got its point 
of saturation in the time of Panchasakha or the five 
fellow spiritualists of Orissa belonging to the latter part 
of fifteenth and the first part of sixteenth century, Almost 
all the chief spiritual thought-currents prevailing in Orissa, 
the Brahmanic, Buddhistic, Vedantic, Tantric, Yogic and 
Vaishnavite have been successfully intermingled, intertwi- 
sted and inter-woven to give rise a new form of synthetic 
indigenous philosophy, which is solely the treasure of Orissa. 
This indigenous philosophy propounded by Panchasakha 
(Balaram Das, Ananta Das, Yashobanta Das, Jagannath Das 
and Achyutananda Das) greatly appealed to the heart of 
thousands and thousands of spiritual aspirants of Orissa 
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and coincidentally Orissa was well prepared to accept and 
adopt the philosophy of these five luminaries, These five 
Associates by their powerful teachings and writings have 
impressed and influnced the inhabitants of Orissa so deeply 
that their impact is felt extended even to the sphere of 
literature and social life of Orissa. Their thoughts centre 
round Lord Jagannath, who is also known as Purusottama. 
The Panchasakha are said to be the contemporary of 
Srichaitanya. 


The Absolute Reality, as admitted by Panchasakha, 
is Sunya-Purusha—a Buddhistic- Brahmanic concept. 
The Sunya-Purusha, as lucidly and clearly depicted by them 
is that which is Formless Highest Being, which is the 
Unmanifested Cause of all the manifestations, the Magician 
of all magics, the Indweller of every corporeal form; that 
from which the world of beings and things is originated, 
by which it is sustained and into which it is re-absorbed; 
that which is Indif ferent (to any sort of change) and which 
is Compassionate (dayalu). 52 This Sunya-turusha is termed 
by them as Nirakara (without any form), Anakshara (non- 
syllable), Anadi (beginningless), Ananta (unlimited), 
Avyakta (unmanifest), Sat-Chit.Ananda.-Brahman. This 
Sacchidananda Brahman is acclaimed as Nihsabda-Brahman. 
Achyutananda has identified Nihsabda-Brahman with the 
Lord Jagannatha. Lord Jagannatha is described by him as 


the Anadi-Anama-Daru-Brahman. He is the Non-dual 
Reality. 


The Nihsabda-Brahman manifested himself as the 
Sabda- Brahman, the first syllable or Ekakshara as it is popu- 
larly known, The Ekakshera oozed out from the Anakshara 
owing to the latter's compassion It is the compassion or 
Karuna that instilled and infused, in Formless Highest Being, 
the will of expressing Himself in and through many forms. 
As Balaram Das strongly emphasises that ‘‘in this way when 
millions of years elapsed, the compassion oQoutbursted 
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within Me and | got an urge for creation, and the seeds (of 
the world orf samsara) percolated out from Me”.58 In the 
words of Achyutananda, as beautifully quoted by Sri 
Chitaranjan Das, this is expressed as ‘“‘when all was sub- 
merged in the Sunya Brahman, God wished to create; He 
became compassionate and this bliss percolated out as the 
sabda’.5F Here it will not be superfluous to mention 
that this idea of compassion bears some similarity with the 
conception of Karuna (compassion) in the philosophy of 
Madhyamika. The Ehakshara or the first syllable gives rise 
to other syllables or Aksharas- The Akshara reveals itself 
through form (rupa}), The different forms of plurality or 
all that exist in the phenomenal world are the expressions 
of Akshara or Name. This world of names and forms is 
always in constant change. Variability or changeability is 
its nature. This conception of Akshara, Ekakshara and 
Anakshara of Panchasakha reminds us the conception of 
triple purusha (Kshara, Akshara and Purushoitama) of the 
Bhagavad Gita. 


According to Panchasakha there are two levels of 
Reality— one is transcendent or Layatmaka and the other is 
phenomenal or Liiatimaka- One is Sunya and the other is 
Purna. One is Arupa or Formless and the other is Rupa or 
with form, The Absolute Reality in its one aspect is 
formless, and in its other aspect is capable of taking any 
form. This has become conspicuous in the verses of 
Achyutananda who writes that ‘‘male and female are His 
two forms, but he is neither male nor female’’.355 In L:la56 
the Reality expresses itself in the form of the world of being 
and things. Each and every form of existence is He. In 
Laya, all the forms of existence, all the pluralities merged 
in Reality and It is devoid of any form of determination. 
So language of Lila is always affirmative and the 
language of Laya is always negative. But both the types 
of language refer to the one and the same Reality which is 
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Non-dual ( Advaya). This Non-dua!l Reality also has been 
identified with the Lord Jagannath by Panchasakha. It is 
also recognised as Purushottama,. So for Panchasakha, 
Purushottama and Sunya-Purusha are Non-different and 
Non-dual. As Non-dua! Sunya-Purusha is capable of taking 
the dua! form of male and female, there remains absolutely 
no difficultiy for the Panchasakha to accept the Vaishnavite 
thought of Krishna and Radha and their Nitya-Rasa or 
eternal union. But in their own accord they started giving 
a Yogic interpretation of Nitya-Rasa by pointing out the 
place of Krishna and Radha inside the six chakras, as located 
by the Yogis in a human body. Thus they have brought a 
nice hanmony between the dualistic Vaishnavite thought 
and the Non-dual (Advaya) thought. 


The Reality can be realised through a rigorous spiritual 
practice (sadhana) Of japa and dhyana (meditation). The 
regular and continuous practice of meditation purifies and 
spiritualises oneself and unfolds the hetu or the spiritual 
consciousness in the aspirant which elevets him to a higher 
plane from the plane of spatio-temporal distinctions. And 
consequently, the aspirant gets the knowledge of Hetu or 
the Ultimate Ground or the Ultimate Cause.5?7? According 
to Panchasakhas, the aspirant, at this state, realises the non- 
difference between his individual bocy or pinda and the 
cosmic body or Brahmanda.- Pinda contains Brahmanda in 
its seed form. Saint Balaram Das presents it, “‘whatever 
you see in the Brahamanda, is in the pinda’’.58 Also the 
aspirant realises the Brahmanda as the manifestation of the 
Reality and hence the non-difference from It in essence. Here 
the non-difference is realised between Pinda and Brahmanda 
and between Brahmanda and Sunya-Purusha Thus a non- 
difference between empirical and transcendent, between 
Lila and Laya, between form and formless, between Purna 
and Sunya, has been established in Panchasakha’s 
tradition. This sort of instruction is very well marked 
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in the literary work of Mahapurusha Achyutananda 
who writes, ‘‘you must equalise the form and formless, 
and will get the whole in the form of equality 
(samata)'’.5? This metaphysical equality (samata), found in 
the philosophy of Panchasakha is uniquely seen in all the 
indigenous philosophies of Orissa including that of 
Sri Abhiram Paramahamsa. 


Thus as discussed above we find that all the traditions 
that had got warm reception by the people of Orissa, 
agree in conceiving the Ultimate Reality as admitting two 
levels, one being the transcendent and the other being 
empirical, The transcendent is depicted as formless, 
beginningless ,endless, boundless, unlimited, unmanifest, 
non-qualified, indeterminable and inexpressible. In contrast 
to this the empirical has been described as manifest, deter- 
minate, limited, with form and with beginning and end, 
These two levels have been expressed in Naganti tradition 
aS Sunyata and Samvriti in Vedanti tradition as Ishvara and 
Jagat, in Yoganti tradition as Para-Samvit and Nija-Shukti, 
in Siddhanti tradition as Prajna and Upaya, in Srichaitanya’s 
Prema-bhakti tradition as Bhagavana or Shaoktiman and 
Shakti, and in Panchasakha’s tradition as Laya and Lila To 
our utter surprise it is found that most of these descriptions 
of Reality have been used in the writings of Sri Abhiram 
paramahamsa to express the Ultimate Reality. 


Again all these traditions agree in holding that the 
Reality as propounded in their philosophies can be realised 
in a direct intuitive experience whether it is a culmination 
of the path of Jnana, Karma, Bhakti or Tantra, matters not. 
So all of these traditions are meditative in nature. Most of 
them also accept the equality between microcosm and 
macrocosm, between individual body and cosmic body, i.e, 
between Pinda and Brahmanda- That whatever is present 
in Brahmanda has been conceived by them as present in the 
Pinda. Al! these views are found to have got prominence 
in the philosophy of Sri Abhiram paramahamsa which will 
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find their justification in the subsequent chapters, Hence, 
it may be remarked that the aforesaid traditions might have 
formed a back ground for the philosophy of Sri Abhiram 
Paramahamsa though he has not mentioned so in his 
writings. 
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REALITY AS LAYA AND LILA 


The Ultimate Reality as Absolute is conceived as One 
and Non-dual which is supported by the Upanishadic 
utterance ‘ekamevadvitiyvam’ (C. U. VI, ii, 1). This Non-dual 
Reality is transcendental and at the same time conceived 
as the cause of the empirical — ‘janmadyasya yatah’ (B.S. |, 
i,2) Itis conceived as the material cause from which 
everything arises, in which everything is sustained and to 
which everything returns (T, U, Il, 1) It is also instrumen- 
tal cause (nimitta-karana) of everything. As It is Non-dual, 
It cannot act as an agent with an instrument different from 
It. It is also the primal cause or Adi-karana; the uncaused 
cause of all that exists. In Madhyamika philosophy this 
ascription of causal category to the Ultimate Reality may be 
termed uncritical, because the Reality, according to Madhya- 
mika, transcends all categories of thought, The possible 
Vedantic argument will be, in such a case the Transcendent 
(Reality) and the empirical (phenomena) will stand unrela- 
ted and Reality cannot be the Reality of phenomena. The 
Reality can be conceived as the substance or the substratum 
of the phenomena. Spinoza in Western Philosophy concei- 
ved Reality as substance. Substance and causality, both are 
categories of thought and the Madhyamika may very well 
combat the application of both to Reality as uncritical, One 
advantage in Madhyamika line of thought is that the 
transcendence of Relity is emphasised, and the advantage 
of Vedantic line of approach is that the relatedness to 
phenomena is emphasised. In Spinoza‘’s philosophy the 
Reality reveals itself as natura naturata and matura 
naturans. The point in question is, Reality is to be transcen. 
dent and at the same time It should be Reality of the world, 
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The Vedantins draw the distinction between Ssvarupa 
lakshana and tatastha lakshana to meet the demand, to 


formulate the “of“’ in the expression, ‘‘Reality is the reality 
of the world®”’, 


It is evident that there are two strains of thought in 
every Absolutism, be it Vedantic, Madhyamika, Spinozistic 
or Hegelian, One strain is that Reality as Absolute must 
transcend all conditionality and the other strain is that the 
Reality as Absolute must in some sense be related to 
conditionality, be it as its support, substance, ground or the 
cause. Every system of Absolutism has to face in its own 
way these two demands of Absolute, being unrelated to the 
world and at the same time being related to the world. 
The Panchasakhas of Orissa characterise the first demand as 
Laya and the second demand as Lila. Corresponding to 
two modes of Laya and Lila one can find two modes of 
statements about the Reality; the statement of Laya is 
negative and the statement of Lila is affirmative. In the 
Yogic parlance of Sri Abhiram .Paramahamsa these two 
modes may refer to Puraka and Rechaka- In the Upanishads 
also these two modes of expressions are clearly perceptible 
as ‘nehananastt kinchane’ (B.U il, iv, 12) and sarvam 
khalvidam Brahina (C. U. Hl, xiv, 1). 


Sri Abhiram Paramahamsa uses both the sets of expres. 
sions Layatmaka and Lilatmaka for describing the Reality, 


The Layatmaka expressions by which the transcendence of 
Reality is emphasised are as the following : 


1. LAYATMAKA 


Avyakta® : 

The Reality is Avyakta, the unmanifest. In other 
words, It is trans-empirical, What is vyakta or manifest is 
empirical and what is transempirical is Avyakta. In Svetas- 
vatara Upanishad, vyakta is identified with ksharam 
(changeable) and vinasya (perishable).୬ Empirical is 
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changeable, it ceaselessly flows and is in constant state of 
flux, because it is subject to time. It is perishable because 
in time process anything having beginning has an end. All! 
that rises an sets is ksharam and vinasya, that being the 
characteristic of vyaktam, empical. By contrast Avyakta is 
unchangeable and imperishable. It is trans-temporal. This 
avyakta or the unmanifest is the source of all manifesta- 
tions and all manifestations are dependent on it. The 
Bhagavad Gita informs that ‘“‘from the unmanifest, all the 
manifestations proceed and at the end merge there in’ 
(VIII, 18), The unmanifest is the sleeping condition of 
Prajapati (Brahma, the creator). When Brahma awakes all 
manifestations begin to emerge from the unmanifest, as the 
glories of the day emerge with the dawn When Brahma 
enters slumber and the cosmic night sets in all manifesta- 
tions merge in the bosom of Avyakta The Bhagavat Gita 
further asserts that what is Avyakta is also called Akshara 
and it is the highest goal (paramam gatiP ). It is not only 
metaphysically Ultimate but It is axiologically Ultimate. It 
is the Supreme Value. 


In this sense, Avyakta as Suprame Reality, as used by 
Sri Abhiram Parmahamsa following the Vedantic tracition is 
different from Avyakta as understood in Samkhya system. In 
Samkhya, Avyakta is Prakriti, the unconscious principle 
which is not faxiologically ultimate. Avyakta may mean 
Maya or the cosmic illusion. But Sri Abhiram Paramahamsa 
distinguishes Avyakta from cosmic illusion by calling it 
Akaitava® . 


Akaitava : 

Akaitava means non-falsifiable, It is svatah-siddha or 
self-proved. ft is the basis of all proof. Hence, it cannot 
be false. In the language of Sri Abhiram, ‘“‘as none can 
falsify Him, He is called Non-falsifiable (Akaitavai’” . It 
is non-illusory. Akaitava indicates that the Ultimate 
Reality is epistemologically ultimate The definition of 
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substance, given by Spinoza, as that ‘‘which is conceived by 
itself’, in other words, which does not require ony other 
concept for its conception, implies the substance to be 
self-luminary. In Vedantic terminology it is svayamprabha. 
There is no possibility of error, illusion and falsification in 
the Ultimate Reality. 


AjadaS$s :; 

The Ultimate Reality is called Ajada, the immaterial 
principle. Jada stands for darkness, slerth, heaviness and 
materiality. The Ultimate Reality has no tinge of these 
qualities. Hence, it is called Tamasunya,? free from all 
inconscience. It is also called Aprakrita® or supernatural. 
Arupal! : 

The Ultimate Reality is conceived as Arupa or 
Nirakara2 (formless) and Sunyadehi or Adehil® 
(unembodied). Form and body belongs to the realm of Jada. 
Reality being Ajada is free from any form or body. 


Nirvikara 4 ; 


The Reality is conceived as Ni:rvikara i.e. beyond 
modification, As it is beyond change and process of time, 
the question of modification dose not arise in it. It is also 
called Nirgunal 5 ,i e., non-qualified, because qualities being 
the distinctions and divisions, and the Reality being beyond 
all distinctions and divisions. 

Achintya 16 ; 

The Ultimate Reality is called Achintya or unthinkable, 
It surpasses all thoughts and is beyond any thought. The 
Upanishads declare that the Ultimate Reality is beyond the 
purview of mind and speech (avanmanasa gochara). It is that 
from which the speech or language rebounds being inappro- 
achable with the mind (yatovacho nivartantee Aprapya 
manasa saha, (T.U. ll, iv, 1). Mind can know only what is 
empirical. But the Reality being transempirical is supramental, 
As Reality is beyond thought, it. is beyond language 
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(Bhasatita)37 as well as beyond the sound. It is Nihshabdal ® 
or soundless, Language fails to express it, It is unthinkable 
inexpressible and indescribable (Avarna)2 ®. 
Avarna : 

The Reality is also termed as avarna or indescribable. 
Any description of Reality will be inaccurate and inadequate. 
Nothing can be attributed to it, for every attribution will be 
a determination and every determination is negation as 
Spinoza would have it, Hence, it is called Anama?° or 
nameless, as in mediaval western philosophy it was calied 
‘nameless nothing’. 


Alakshya?2 1 : 

The Ultimate Reality is also called alakshya or indesig- 
nate. It is without any name or designation, It cannot be 
marked or pointed out, One cannot intellectually know it 
from any standpoint. Hence, it is called Adristi?2 or 
beyond any standpoint. From whatever angle one tries to 
view it, it remains unviewed Sri Abhiram Paramahamsa 
says,’‘as He is beyond the approach of the sight, He is called 
‘Adristi‘’ 23, 

Asruti and Ajyoti2#¢ : 

The Reality is termed as Asruti (inaudible) and Aijyoti 
(non-effulgent). The Reality is not an object of auditory 
sense-organ. Therefore, the Upanishads declare the Reality 
aS nasrotavya., nadrastavya,. Some speak of It as that which 
is visualised as light and some speak of It as darkness or 
night. But It is neither light nor darkness. It is beyond 
these distinctions, i.e., beyond the day and night 
(ratradinara atita® 5). The light and darkness both are 
empirical, To characterise the transcendent either as 
light or as darkness is empiricalisation of the transcendent 
which is not admissibte. 

Ajata: 6 : 

The Reality is unborn (Ajata). That what is born is 

subject to time and change. But Reality is non-temporal 


Digitized by PPRACHIN, SOA 


46 The Philosophy of Sri Abhiram Paramahamsa 


and changeless. Soltis not caused by something other 

than Itself. It is self-caused or causa-sui, as Spinoza speaks 

of It, It is endless (Ananta?27) also. All the things of the 

phenomena have beginning as well as end. So they are 

finite and limited, But Reality being beginningless and 

endless is infinite and unlimited. It, being beyond the 

boundary of beginning and end, is boundless. As duality 

implies the finitude and limitedness, the Reality being infinite 
and unlimited is secondless or without a second(Adritiya)? ®. 

Advitiya : 

The Reality is expressed by Sri Abhiram Paramahamsa 
as Advitiya or without a second, in accordance with the 
Upanishadic trend, There is no two or dual in Reality Any 
sort of duality, i.e,, of day and night, of light and darkness, 
of form and formless, of name and nameless is surpassed 
and overcome by the Reality. So It is Non-dual or Advaya. 
It is surprisingly extra.ordinary or Adbhuta?®?. 


Thus, as discussed above, the transcendence of Reality 
has been expressed by Sri Abhiram Paramahamsa in the 
statements using a set of negative terms. He also uses 
another set of expressions known as Lilatmaka to describe 
the Reality in which the immanence of the Reality is empha- 
sised. They are expressed in the following way. 


2. LILATMAKA 


Brahman830 :; 

The Ultimate Reality is called by Sri Abhiram 
Paramahamsa as Brahman. The use of the word Brahman 
for Ultimate Reality is seen in Upanishads. In Upanishads 
the word ‘Brahman’ is used in different meanings. It means 
sacrifice, or prayer or the Ultimate Reality. It is derived 
from the root Brih which means to swell, to grow, to breath 
and to evolve. The scholars differ in their views regarding 
the successive change in meaning and implication of the 
word ‘Brahman’, Haug is in opinion that Brahman at first 
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Means prayer which grows or swells or causes the growth. 
Then It is taken as the force of nature and at last the 
Supreme Reality. Roth opines that the meanings of Brahman 
successively changed from the force of will towards gods 
to a sacred formula and then the Absolute. According to 
Oldenberg Brahman means a magic spell which produces 
desired eftects. Then It is meant the energy which produces 
the world$3, According to Dr. Radhakrishnan, “Brahman” 
means Reality which grows, breaths or swells? 2, Sri Abhiram 
Paramahamsa uses the word ‘Brahman’ in the sense of the all 
pervasive Ultimate Reality which is the Ultimate cause, the 
substratum, the sustainer and the annihilator of the universe. 
He uses the term Brahman as synonymous with lIshvara, 
Bhagavana and Paramatman. The holy ‘Bhagavata’ also uses 
these terms, i,e., Brahman, Paramatman and Bhagavana for 
that Non-dua!l Absolute (Brahimeti Paramatimeti Bhagavaniti 
Sabdate—S.B,I, ii, 11). 

Ishvara®8 : 

The Absolute is called Ishvara. Ishangsilah Ishvarah-. 
Ishvara is the Ruler, the Lord of all beings and things. He is 
the inner controller of all beings. So He is called Antarya- 
min. He abides in the heart of all. Itis said in the Gita 
that Ishvara sarva bhutanam hriddesherjuna tisthati (XVII, 61) 
the Lord dwells in the heart of all beings. The Chhandogya 
Upanishad gives an etymological explanation of heart or 
Hridayain as hridi-ayam- This (ayam) is in the heart (hridi), 
so it is called Hridayam (Vill, iii, 3), He being inside the 
heart of all, keeps all moving like the man in the 
machine. 

Ishvara, in some schools of philosophy, has been 
conceived as Lower Brahman, But Sri Abhiram Paramahamsa 
has not made any such distinction of Higher Brahman and 


Lower Brahman. 


Bhagavana st : 
The Reality is also called Bhagavana, the Divine. The 
word ‘bhaga’ may mean the sun, the moon, the wind, the 
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king of gods or the divine affluence, Sri Abhiram has used 
it in the last sense, i.e., the Divine affluence or the Divine 
opulence. }t refers to the six Divine excetllences, viz, all the 
prosperities all the virtues, all the fames or glories, all the 
beauties, the massive store house of non-attachment and the 
final beatitude of life35, The Being possessing these divine 
excellences is called Bhagavana. He is the Omnipotent, 
Omniscient, Highest Being and the Supreme Self 
(Paramatman3 G6), 


Paramatman : 

The Supreme self or Paramatman is the inner-self of 
all the creations, all the beings and things of the universe. 
Different souls (atman), in the universe are the manifesta- 
tions of the supreme self (Paramatman). He is the witness 
or Sakshi® 7 of all the changes or mutations of the universe, 
But He Himself is not subject to any change or mutation. So 
He is eternal (Nitya? 8), absolutely free (MuktaS89?) and all 
pervasive (Sarva-vyapaka40)}. The Lord declares in the 
Gita,” all this universe is pervaded by Me” (IX,4). The 
Absolute being all pervasive and all permeating, is infinite 
(Ananta). Being the witness (Sakshi) of ever changing, ever 
becoming, ever sublating phenomena, It is the knowledge 
(Jnana) in essence. Again as the Absolute is eterna! (Nitya), 
It being transcendent is transtemporal, and being immanent, 
It is persistent through all the times, and so It is the Truth 
(Satya). Trikalepi avadhitam ti sat—meaning that which 
remains uncontradicted in the three times (i.e,, past, present 
and future) is the truth So according to Sri Abhiram 
Paramahamsa, the essential nature of the Absolute is Truth, 
Knowledge and Infinitude (Satya-Jnana-Ananta Svarupa). 


Satya-Jnana-Ananta Svarupa# 2 : 

The Absolute as declared by Sri Abhiram, is Truth, 
Knowledge, and Infinite which gets its support from the 
Upanishadic utterances such as Satyam Jnanam Anantam 
Brahma (T,U. Il, i, 15, i.e , Brahman is truth, knowledge and 
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infinite. The word ‘satyam’ has been explained in Brihada- 
ranyaka Upanisahad as consisting of three syllables, ‘sa’, ‘ti’ 
and ‘yam’. The first and last syllables are truth and the 
middle is untruth. The untruth is enclosed by truth from 
both the sides. So the truth is important and the knower 
of this is never hurt by untruth (B.U. V, v, 1). In Chhandogya 
Upanishad ‘Satyam’ is explained as constituting 
of three letters— ‘sa’, ‘ti‘ and ‘yam’, ‘Sa’ stands for the 
immortal, ‘ti’ for mortal and ‘yam’ for that one who joins 
both, One who knows this goes to Brahman (C,U. VIII, iii, 
5). ‘The word’ ‘Jnana’ conveys the abstract notion of the 
verb (Jna, to know); and being an attribute of Brahman 
along with truth and infinitude, it does not indicate the 
agent of knowing‘’‘42, If Brahman will only be knower or 
the agent of knowing, then it will be limited by the 
knowable and the knowledge. If Brahman will be knowable, 
then some one else is required to know It and then It will 
be finite. So in Brahman knower, knowable and knowledge 
become one. Here ‘Jnana’ indicates that Brahman is not 
insentient and it rules out all instrumentality as that of an 
agent. This knowledge is different from the finite human 
knowledge which is obviated by the word ‘infinite’. The 
infinite is described in Chhandogya Upanisnad as‘‘that is the 
infinite where nothing else is seen, nothing else is heard and 
nothing else is understood’ (VII, 24). If there would be 
something other than itself to be seen, heard and unders- 
tood, then it would be limited and finite. The word 
‘infinite’ negates all sorts of finitude in Brahman or the 
Absolute. Finite existent things and {finite knowledge, are 
changeable and imperfect. So the Absolute, being the 
truth, the eternal, is the permanent in all that changes and 
therefore, is the Pure Existence, the Pure Consciousness and 
the Highest Perfection or Bliss Hence, Sri Abhiram calls 
the Absolute Sachshidananda?? (Sat-Chit-Ananda), i.e, 
Existence-Consciousness-Bliss. 

Sachchidananda : 
The Absolute is expressed as Sackcnicananda Or 
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Existence, Consciousness and Bliss. Existence or Being is a 
fundamental and elemental concept. Itis the unavoidable 
primary experience. One can think away everything that is 
existent, but cannot think away his cwn being or existence. 
Even if one denies it, it is affirmed. All constituents of our 
thinking, all forms of existence and all modes of knowledge 
presuppose ‘being’. So the Upanishads declare—Sadeva 
Soumyedaimagra asidekaineradvitiyam(C.U.VI,ii,1)—‘Existence 
(Being) alone was this in the beginning, one alone without a 
second‘, ‘The term ‘Being’ stands for that entity which is 
mere esse, subtile, undefinable, all pervading, one, taintless, 
impartite, consciousness, as understood from the Vedanta- 
tex{s’’45, The being is the Pure Existence which is the 
Bhuma, the ‘absolutely great’, the all pervasive which com- 
prehends all and there is nothing beyond it. The Mundaka 
Upanishad says ‘All this is the immortal Brahman, Brahman 
is in the front, at the back, on the right and on the left. 
Brahman is also extended above and below. This universe 
is but Brahman, the highest (Il, ii, 11). Alone the Being is 
extended everywhere. In the Being one sees nothing else, 
hears nothing else, understands nothing else. That what we 
sev, hear or understand is an object of our empirical 
experience. But the Being is not an object uf our 
empirical experience, because an object of empirical 
experience is a particular mode of Being or rather it is a 
process or becoming. So the being, the existence-in- 
general should not be confused with the becoming which is 
a process. The Absolute, as Being, transcends ali finite 
peings, but includes everyone of them. {tt is not a complex 
mass of different beings but a perfect oneness. It is the 
Partless, Homogeneous Existence, ‘one without a 
second’. 


Like Existence, Consciousness is also another basic 
and tundamenta!l concept. We cannot deny the conscious. 
ness like existence. Every attempt to deny it presupposes its 
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existence, for the very act of denying requires conscious. 
ness in advance. Of course the objects and the states of 
Consciousness may be denied, but the consciousness itself 
can never be denied. My assertion that Iam conscious of 
the presence of something may be denied, but my consci- 
ousness of that thing cannot be denied. Unless i am consci- 
ous, | cannot assert the existence of anything. So Dr. 
G. Mishra says, ‘‘to asserc the existence of anything is to 
imply the awareness of 1t’€6, Without consciousness or 
awareness the existence remain unrevealed, It is the 
consciousness which makes known to the existence or being 
with all its manifestations, the phenomenal realities or the 
whole universe. So the Aitareya Upanishad declares, “all 
these have Consciousness as the giver of their reality; all 
these are impelled by Consciousness; the universe has 
Consciousness as its eye, and Consciousness is its end 
Consciousness is Brahman‘‘47. The whole universe with all 
the beings and things, the living and non-living, the gross 
and subtle, existing in it, is established on Consciousness. 
Consciousness is the support of the whole universe, Ii 
transcends the universe with all its limitations caused by 
Space and tiine. The very idea of limitation presupposes 
Consciousness, SO consciousness is unlimited. This Univer- 
sal, Infinite Consciousness is identical with the Infinite 
Existence, referring to one and the same Reality, the 
Absolute or Brahman. Consciousness as the Reality, dou; 
not admit anything outside it as its object. So Conscious 
ness and its object, i.e., Existence are nothing but one non 
dual Absolute. The Absolute knows itself without any 
process of knowing. The Absolute needs none to reveal 
It nor to illuminate It. It is the self-revealer and self- 
luminous So in Brihadaranyaka Upanishad it is said that 
ayam purusah svayam jyotirbharati (B.U. IV, Hii, 9)—‘‘This 
Purusha becomes self-fuminous’’. Consciousness is not an 
attribute but the very stuff of Reality, {tt is the underlying 
eterna! principle of all modes of thought, all forms ot 
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action and all states of experience. It remains unaffected, 
unaltered and unchanged in all sorts of change occurring in 
the thought, action and experience. So Swami Krishnananda 
very well remarks, ‘Consciousness is the most positive of 
facts, the datum of all experience’’48 In all the states of 
experience whether waking, dreaming or deep sleep, the 
one and the same consciousness remains present as ‘the 
witness of all the experiences. Even in the deep sleep 
state, when the individuating factors like senses, mind, 
intellect get suspended, the consciousness remains intact, 
because when wakes up one identifies himself as the person 
slept before. Consciousness as the Absolute should not be 
confused with the finite ego-consciousness of the individual 
being. Finite individual consciousnesses are the manifesta- 
tions of Infinite Cousciousness. Ego-consciousness is a 
modification, a mode of becoming; but Infinite Conscious- 
ness is the being in its fullness. Consciousness should not 
be conceived as two or more,though the states of consciou- 
snesss or mental states may be two or more Consciousness 
is, therefore, Infinite, Partiess, One and Non-dual 
Absolute. 


The Absolute, being the Pure Existence and Infinite 
Consciousness is self-complete, self-sufficient and self- 
luminous. There is nothing what it is not. It admits nothing 
outside itself to know or to be known. Being all pervasive 
it includes everything in itself. It does not require anything 
else for its completeness and perfection. So it is called the 
Highest Perfection, the Bliss or Ananda. ‘The Infinite alone 
is Bliss (Bhumeiva sukham, C.U , VII, xxiii, 1). So in finite, 
there is no Bliss. ‘That is finite where one sees something 
else, hears something else and understands something else 
(C.U , Vil, xxiv, 1)“. According to Shamkara “in what is 
finite there is no Bliss; because the finite or small always 
gives rise to longing for waht is more than that; and all 
longing is a source of pain; and in the world it has been 
found that what is a source of pain,—such as fever and 
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other disease is not Bliss’“±9, A finite being craves or 
desires for getting or becoming something in which he is 
lacking, but this craving or desire acts as the cause of pain 
and suffering for him. When he gets the desired object or 
achieve something in which he lacks,the desire gets fulfilled, 
that means, he gets freed from desires,may be for a moment 
and becomes happy. So, in fact, not of achieving or 
becoming something but of getting freed from desires brings 
happiness for him. Now it is clear from this, that what is 
free from all wants enjoys uninterrupted and unintervened 
eternal happiness or Bliss. it alone the Absolute, that lacks 
in nothing, is free from all wants. Mo pain can be conceived 
of the Absolute Pain is caused either by not getting what 
is wanted or by getting what is not wanted Both these are 
impossible in case of the Absolute, for it is Infinite, 
secondless one Thus, the Absolute is Bliss, It is the 
happiness in its fullness So Sri Abhiram calls it 
Purnananda? ° or Happiness in Plentitude. Finite happiness 
is conditional and temporal but Absolute is unconditional! 
and eternal happiness or Nityananda®! We never find 
absence of happiness in the Absolute. Happiness is always 
present in it. So Absoiute is called Sadananda?? or the 
Bliss ever present This Bliss is also identified with the Bliss 
of love, the principle of Supreme Union. Hence, Absolute is 
called Premanada® ®. 

Thus, it is clear that the Absolute Existence which is 
Absolute Consciousness is also Absolute Bliss Swami 
Krishnananda very well expresses it as, ° Brahman is not 
blissful but ‘Bliss’, not ‘conscious’ but Consciousness’, not 
‘existent’ but ‘Existence’ It neither decreases nor increases, 
it is the Ocean of Plenitude, without an ebb or a tiow, 
filled up co the brim of being, allowing in nothing, giving 
out nothing’/51. Sat-Chit-Ananda is not a three fold 
existence, but is one and self-identical Absolute This 
Absolute is also called Purushottama? 5 or the Supreme 
Purusha, 
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Purushottama : 


Purushottarna etymologically means uttama purusha or 
the highest person. In Rip veda purusha has been described 
as ‘‘all this is the purusha alone, whatever has been and 
whatever shall be; and also he is the controller of gods 
and hence transcends the morta! state (X, 90,2)‘. In the 
Bhagavat Gita, as discussed in the previous chapter, we 
find the conception of tripple person or three purushas, i.e., 
Kshara, Akshara and Purushottama The Kshara refers to the 
ever dynamic and ever becoming tree of samsara, the world 
of beings and things, and Akshara refers to the seeds of 
samsara which are inexhaustible and immutable. But 
Purushottama refers to the Highest Being which transcends 
the Kshara and excells the Akshara, In the Bhagavat Gita the 
Lord says, ‘‘Because | transcend the perishable and am even 
higher than the Imperishable, I am known in the world and 
in the Veda as ‘Purushottama’, the Highest Purusha‘’. In the 
language of Sri Abhiram Paramahamsa, ‘‘He is the Highest 
among the purushas; hence his name is ‘Purushottama’’. He 
has not meant by the word ‘Purushottama’ as the ‘highest 
ethical person’ 56 as used by some scholars, The purusha as 
described in the above quoted verse of Rig Veda is identical 
with the ‘Purushottam’, Sri Abhiram, in accordance with the 


culture of Orissa, has accepted Lord Jagannath as 
Purushottama. 


Jagannath’? : 

The word ‘Jagannath’ means the Lord of the universe 
(Jagatah Natha), Or it may also mean that the very universe 
is the Lord (Jugat era natha). Here we see that two thou- 
ghts, panentheism and pantheism, are involved, The 
universe {kshetra: and the Lord of the universe (kshetrajna) 
are not dual realities but non-dual one Reality. Kshetra and 
Kshetrajna are non-different. So according to Sri Abhiram 
Paramahamsa, Kshetra or the place of display of the Lord is 
called Purushottama and Kshetrajna or the Lord Himself is 
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also called Purushottama which is identical with the Lord 
Jagannath of Puri5 # According to Sri Abhiram Paramahamsa, 
another name of Purushottama, the Absolute, is Narayana’? 
The name Narayana, as discussed in the previous chapter, 
has been used by Shamkara, Ramanuja and Sridhara Swami in 
their commentary on the Bhagavat Gita, for the Lord, 
Purushottama. Narayana is also called Saiyanarayara¢? or 
Satanarayana by Sri Abhiram Paramahamsa. 


Satyanarayana : 

Sri Abhiram has given a beautiful and lucid analysis of 
the word ‘Satanarayana’. He has attributed meanings to 
every letter of this word. He explained it as constituting 
of six letters— ‘sa’, ‘ta’, ‘na’, ‘ra’, ‘ya’, ‘na’; ‘sa‘ stands for 
‘shakti‘ or power, ‘ta’ for ‘tamaguna-sunyata’ or absence 
of tamaguna, ‘na’ for ‘mahasunya’ or vast emptiness, ‘ra’ 
for the absence of day and night, ‘ya, for one and ‘na’ for 
spirituality and indescribability. All these ascriptions 
express the nature of Brahman as consciousness force. © + 
The shakti or power or force and the Shaktiman or the 
possessor of power are one and identical in the conscious, 
ness force The absolute manifests itself in the form of the 
world order or the cosmic system {ftis known to be the 
substratum (Adhara) ¢? of the universe or the universal 
substratum ((Sarvadhara © 3). 


Adhara : 

The world is real, conscious and blissful, because it is 
based upon the Absolute which is essentially Reality — 
Consciousness-Bliss. The Absolute is the substratum of the 
world, the spatio-temporal existences, the conditioned 
individual consciousness, the imperfect living beings subject 
to joys and sorrows. It is the Ultimate Cause of the world 
the foundation (Adhara) upon which the castle of the 
world is erected, the root from which the tree of samsara 
grows and branches out. The Upanishads describe the 
Absolute as tajjalan (C. U. il, xiv.1), meaning, that (tat) 
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from which the world originates (ja), into which it returns 
(la) and on which it lives (am. Also it is said, ‘there is 
that ancient tree whose roots grow upward and whose 
branches go downward. That is the bright, Brahman, the 
immortal, al! worlds are contained in it and no one goes 
beyond it. “6+ In the Rig Veda, the Absolute has been 
cryptically described as ‘The perfect being has thousands 
of heads, thousands of eyes, thousands of feet. Having 
pervaded the whole earth He remains ten fingers in surplus 
(i.e., He is endless,” 65, Here the word ‘thousand’ should 
not be understood as a fixed number but should be taken 
to mean numberless or infinite. This description has been 
given to express the all-encompassing and all pervasive 
nature of the Purusha The whole world is pervaded by Him. 
the Absolute. 


The Absolute reveals itself as a spatio-temporal 
cosmic system of finite phenomenal existences with diffe- 
rent forms and attributes, and of conditioned phenomenal 
consciousness embodied in different physical and vital 
organisms. But while manifesting Itseif inthe form of 
spatio-temporal order, the Absolute never loses its transcen- 
dent non-dual character, the unity and perfection, It is 
possible only because of the Shakti or power of Absolute. 
All the powers are inherent in the Absolute and therefore, 
all the powers (Sarvashakti) are attributed to it. It is 
omnipotent. The power is non-different from the Absolute 
of which it is the power. The power is inferred only from 
products or effects (karya), i.e., when the Absolute exhibits 
Itself in the form of diverse phenomenal existences playing 
their parts in the cosmic order Aiso the power of thing, in 
our normal! ordinary experience,is non-different from the 
thing and is known only when it is expressed in the form 
of actions and effects. So Shakti (power) and Shaktibana 
(Possessor of Power) are not two different realities but one 
and the same Reality, the non dua! Absolute. It is imma- 
nent in the diverse cosmic forms. Soit is known as the 
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Peing of all being (JivaraJirana 0) and life of all fife 
(Pranara Prana © 7), Life of the world (Jagcjjirana ¢$). By 
these epithets the intimate relationship existing between 
the Absolute and all that exists is indicated. These epithets 
are highly enduring and charged with deep emotive 
meanings. 

Jivara-Jivana, Pranara-Prana : 

The Sspatio temporal, phenomenal cosmic finite 
forms owe for thelr existence to the Absolute. The cosmic 
system has truth only due to Him, life due to him and 
mind, eye, ear only due to Him Sri Abhiram Paramhamsa 
says, “‘He is the life of life, the Being of beang, the Eye 
of eye, the Ear of ear, the Tongue of tongue, the Mind of 
mind‘’, 69 The Kena Upanishad sings, 


“‘Srotrasya srotram manaso mano yad 
Vacho ha vacham sa u pranasya pranah 
Chakshusaschakshuratimuchya dhirah 
Pretyasmal!iokadamrita bhavanti‘’. (1,2) 

—“Since He is the Ear of the ear, the Mind of the mind, 
the Speech of Speech, the Life cf life, and the Eye of eye, 
therefore, the steadfast men relinquishing(self-identitication 
with the senses) and renouncing this world, become immor- 
tal’”. 

The ear can listen, the mind can think, the mouth can 
speak so far as consciousness is there, They would be 
functionless without the consciousness. So the Absolute 
which is the Consciousness gives life to these organs. 


Krishna, Rama and Hare 70 : 

The Ultimate Reality is also tarmed as Krishna, Rama 
and Hare. The word Krishna is derived from the root,’Krish’ 
with the suffix ‘na’. According to Sri Abhiram Paramahamsa, 
‘Krish’ refers to the world and ‘na’ refers to liberation. So He 
who liberates the beings from the bondage of the world is 
called Krishna. He is called’Krishna‘who attracts all the heart 
purifying it from all sins and enriching it with the devotional 
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feelings, By His worship and service one attains the supreme 
bliss. The name Rama is very charming,pleasant, and delight. 
ful, He is the self of all beings. The letter ‘ra’ refers to the 
universe and ‘ma’ to the Lord. So the Lord of the universe is 
Rama??, According to Sri Abhiram, as He releases the human 
beings from three kinds of sufferings (i e., adhyatmika, 
adhidaivika and adhibhautika) He is called Hare 7#, He 
emancipates the beings from the spell of Maya. He is 
called Hare who establishes a discerning and discrimina- 
ting intellect in the human being making him sinless. More- 
over, Sri Abhiram asserts that these names Hare, Rama 
and Krishna refer to the Absolute in Laya but in Lilg they 
all represent Purusha and Prakriti. In Hare, ‘Ha’ stands for 
Purusha and ‘Re’ stands for Prakriti; in Rama ‘ra’ stands for 
Prakriti and ‘ma’ stands for Purusha; and in Krishna, ‘kri’ 
stands for Purusha and ‘shna’ stands for Prakriti,” 


Thus, we have discussed the two sets of statements 
negative and positive used by Sri Abhiram Paramahamsa to 
indicate tne unutterable Absolute. The two sets of state- 
ments used by him express the transccendence and iinma- 
nence of the Absolute. On the one hand, the Absolute is 
said to be unmanifest, unthinkable, indescribable, nameless, 
formless and on the other hand, all the manifestations, all 
the thoughts, all the descriptions, all names and forms are 
nothing but It. It is inaudible (na srotavyam) but audition 
is possible only for It (srotrasya srotram). It is changeless, 
but It is also the ever-changing beings and things of the 
phenomena. 


This way of expression is also very well seen in 
Brihadaranyaka Upanisad wherein it is said, “Brahman is 
expressed in two ways—form and formless, mortal and 
immortal, limited and unlimited, defined and undefined“’ 
(II, iii, 1). In Isha Upanishad the Absolute is expressed as 
‘ That moves, That does not move; that is far off, That is 
very near; That is inside all and That is outsideall’.75 {It 
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is also expressed as ‘anoraniyan mal:ato 
20) the smaller than the small and the greater than the 
great, This type of expressions are abundantly found also 
in Christian scriptures As Thomas Mc Pherson excellently 
puts it, “God is ‘wholly other’, yet God is ‘in us’ Christ died 
yet lives. Man is made in the image uf God, yet God has 
no form that any mirror could image’‘7¢ This is also 
conspicuous in Tertullian‘s poradox—“ _..the son of God 
was born, because it is shameful, | am not ashamed, the 
son of God died, just because it is absurd, it is to be 
believed, and he was burried and rose again; it is certain, 
because it is impossible‘‘?7, These statements equally 
reveal the transcendence and immanence of Reality and the 
incapability of language to grasp in one breath both these 
aspects of the comprehensive Reality. Language at this 
level bristles in paradoxes when it tries to express the 
Inexpressible. Logically we have to use two sets of 
expressions to describe or designate the self-same 
Realitv, 

In Panchasakhas tradition also the Reality has been 
accepted as both form and formless, the qualified and non- 
qualified. Saint Achyutananda in Tattvabodhini says, 
“From the ocean water goes to the sky (being evaporated) 
and having rained from the sky it flows into the ocean. 
Similarly the form emerges from the formless and olso the 
form merges in the form:ess.*78 Achyutananda also 
describes the Reality as ‘‘nirguna (non-qualified) and Saguna 
(qualified) are like the two wings of a bird by Which it flies 
and like the two eyes by which it plays in the world. If one 
is lost it becomes one-eyed and if both are lost it 
becomes blind. For this there is the distinction of Nirguna 
and Saguna‘’’7?. Also it is said, ‘‘It is the juice of Nirguna 
and Saguna that is full of nectar’‘80. Sri Chittaranjan Das 
while describing Panchasakha’s Philosophy says, ‘‘neither 
only the form, nor only the formless; but to see these two 
categories as the same, is the correct vision‘ 81, 


mahiyaon K. UV. (l,ii, 


Digitized by PPRACHIN, SOA 


6େ The Philosophy of Sri Abhiram Paramahamsa 


This view also gets support from Saint Kabhbir‘’s 
philosophy. According to him, Nirguna Paramatman is also 
present in Saguna Jagat. It is a mistake, if by saying 
‘nirguna’, it is understood to be beyond and opposed to 
‘guna‘’s 2, 

In Yoganti tradition also both the transcendence & imm- 
anence of the Ultimate Reality has been accepted. According 
to Natha Yogis, ‘‘in the transcendent aspect, the Absolute 
Reality is eternally pure changeless Sat-Chit-Ananda, and in 
the dynamic aspect It is eternally manifesting Itself in the 
ever changing, ever.old and ever.-new Spatio-temporal 
cosmic system’’82, 


Sri Abhiram Paramahamsa calls the immanence of the 
Absolute as Lila and the transcendence of It as Laya or 
Pralaya. The Lila is expressed through the affirmative set 
of descriptions and the Lay«z is expressed through the 
negative set of descriptions. The language of Lila is always 
affirmative. Even it goes one step forward in Sri Abhiram’s 
writings to affirm all the contradictory qualities in the 
Absolute that It is both name and nameless, manifest and 
unmanifest, qualified and non-qualified, form and formless, 
with sense organs and without sense organs8%, He 
writes, ‘That Narayan is both sorrows and happiness, both 
thief and saint, both fearful and fearless, both non-truth and 
truth’‘88, Similarly the language of Laya is negative. It 
denies that ‘‘Narayana is neither truth nor falsity. He is 
beyond these two‘’‘86, In Lila, as everything that exists is 
the manifestation of the Absolute, it is non-different from 
the Absolute and in Layo as the Absolute is beyond every- 
thing, It is different from everything. In the words of 
H. Roy, ‘This Ultimate Reality being the substratum of all 
that exists cannot be different from anything. Again, It 
being beyond all that exists cannot be non-different from 
anything. Therefore, It is different yet non-different. Again, 
It is neither different nor mnon-different. This is the 
identification of Laya and Lila, identification of ‘Nirguna’ 
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and ‘Guna’, identification of ‘Nirvana’ and ‘Samsara‘‘,87 
This unification has been explained by Sri Abhiram 
Paramahamsa using the yogic terminologies, Rechaka 
(exhalation), Puraka (inhalation), and Kumbhaka (holding 
the breath). He has explained Lila as Rechaka and Laya as 
Puraka- Kumbhaka is neither Rechaka nor Puraka but it is 
the meeting point of the both, Rechaka and Puraka though 
Seems to be opposite of each other, yet their metaphysical 
equality and identity is found in Kumbhaka. Kumbhahka is 
that where Rvchaka begins and Purakba ends. It is common 
to both Rechaka and Puraka, and at the same time is 
transcendent to boths8, 


Thus, the Absolute, according to Sri Abhiram 
Paramahamsa, is that which overcomes every form of 
dualism. Laya and Lila, Rechaka and Puraka, transcendence’ 
and ‘immanence’ also form dualism. There is a tendency in 
his thought to overcome this dualism as well. This is one 
of the original points of the philosophic view of Sri Abhiram 
Paramahamsa . where the identification of ultimate 
conflicting duality has been made possible. 
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JiVA AND JAGAT 


The various poetic and semi-philosophical works of 
Sri Abhiram Paramahamsa depict an elaborate cosmology 
in the pattern of Samkhya and Vedanta. Cosmology is 
avowedly meant to be a world picture in which the Supreme 
Reality, the individual self and the world have been shown 
in their mutual relatedness carrying theoretical and practi. 
cal implications for that system of philosophy. This chapter 
attempts at the concise construction of the world.picture 
proposed and accepted by Sri Abhiram paramahamsa in his 
writings. 


1- PARA AND APARA PRAKRITI 


Sri Abhiram writes, Eka Brahma beni khanda Sina khcla 
mmittare I —'the one Brahaman playfully becomes two’, 
which is in conformity with the Upanishadic thought that in 
the beginning this was only one without second, which 
thought Vahusyam Prajayayeti (CU. V1,ii,3)—‘may | become 
many; may | grow forth’. From this Being originates the 
whole universe, the fire, the water. the earth, the food, the 
mind and the world of names and forms. The non.dual 
Brahman playfully (in lila) takes the dual form of Jiva and 
Parama, Prakriti and Purusha or Adi and Anadi.? 

According to Sri Abhiram, Prakriti has three gunas 
(qualities) of sattva, rajas and tamas. 3 These three gunas 
are in a state of equilibrium in Prakriti. He calls it also as 
Mula-Prakriti. In his words. Jagata Karana Mula-Prakritibi 
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avyakta boli bujhai® ‘Mula-Prakriti the cause of the universe 
is known to be unmanifest.’ The unmanifest state of Mula- 
Prakriti is retained as long as the three gunas are in a state 
of equilibrium, but when this equipoise gets disturbed 
owing to the will power of Purusha for manifestation, the 
Prakriti gives rise to the world of names and forms’ 


Prakriti is two fold : Para and Apara, which are chin- 
maya or conscious and jada or unconscious respectively, 
Both Para and Apara are the manifestations of Brahman, the 
Absoiute. So Sri Abhiram writes, ‘Tumbhari rachana 
chinmaya jada’’¢ —‘the conscious and unconscious are your 
creations, ‘Para manifests itself into soul or spirit, and 
Apara manifests itself into body or matter. The 
manifestation of Apara is primarily said to be eight fold,i e., 
manas (mind), buddhi (Intellect), ahamkara(egoism) and five 
mahabhutas—the ether. the air, the fire, the water and the 
earth. These five mahabhutas or gross physical elements 
further, give rise respectively to five sensory organs 
(jnanendriya})of sound, touch, sight, taste and smell and also 
to five motor organs (karmendriya) of speech, prehension, 
movement, reproduction and excretion.” Thus, the Prakriti, 
a manifestation of Brahman, gives rise to the different 
elements of the whole universe. 


This shows that Abhiram Paramahamsa accepts a 
process of evolution like Samkhya and Ramanuja. According 
to Samkhya, Prakriti is the unmanifest, unintelligent, un- 
conscious, ever active, uncaused cause of the universe. AS 
the unmanifested state of the universe, it is called Avyakta. 
It is different from and independent of Purusha, which is 
conscious but inactive. According to Ramanuja, Prakriti is 
a manifestation of Brahman and hence, is dependent on It. 
Prakritiis inseparable from Brahman, Here it may be 
remarked that Sri Abhiram Paramahamsa‘’s conception of 
Prakriti has more similarity with Ramanuja rather than 
Samkhya. For Samkhya accepts Prakriti as an independent 
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entity, whereas Abhiram Paramahamsa accepts Prakriti as 
dependent on Brahman which agrees with the view of 
Ramanuja. According to Sri Abhiram, Prakriti and Purusha 
are not two independent realities but are one and the same 
reality. 

Again regarding the evolutes both Samkhya and 
Ramanuja hold that Prakriti first gives rise to Mahat which 
includes buddhi(intellect). Mahat produces Ahamkara which 
is three fold,i.e.,Sattvika Rajasika and Tamasika, Its function 
is to generate the notion of the ‘I’ & the ‘mine’ the sense of 
egoity. The Ahamkara produces the mind, the five sensory 
organs, the five motor organs and the five tanmatras (subtle 
essences). The tanmatras give rise to the five mahabhutas 
(gross physical elements) of ether, air, fire, water and 
earth. But according to Sri Abhiram Paramahamsa, the 
Apara-Prakriti gives rise to Manas, Buddhi, Ahamkara and 
five Mahabhutas. The Mahabhutas, further, produce the 
five sensory organs and the five motor organs. Here, 
Abhiram Paramahamsa differs from both Samkhya and 
Ramanuja with regard to the origination of the sensory and 
the motor organs. According to Sri Abhiram, they are 
produced from the mahabhutas whereas according to both 
Samkhya and Ramanuja, they are produced from the 
Ahamkara. Sri Abhiram’s view agrees with the Vaishesika 
who holds that senses are produced from the five gross 
physical elements According to Samkhya and Ramanuija, 
mahabhutas are produced from the tanmatras which are 
the products of Ahamkara, but for Abhiram Paramahamsa, 
they are produced from the Prakriti itself. His view gets 
its support from the Gita where it is said : 

Bhumiraponalo vayuh kham mano huddhirevacha, 

Ahamkara itiyam me bhinna Prakritirastadha, (Vil, 4) 
—Farth, water, fire, air, ether, mind, intellect, egoism 


thus is My Prakriti divided eightfold. Here it is shown that 
the Prakriti itself manifests into the Mahabhutas. 
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Thus, the Apara-Prakriti constitutes the body and the 
material world, and on the other hand, Para-Prakriti 
constitutes the individual self or Atman which is embodied 
in Apara-Prakriti. The Gita speaks of this : 

O mighty-armed this is Apara and know as distinct 

from it is My Para-Prakrti, the life element by which 

this universe is upheld., (Vil, 7). 

The Para Prakiti is the consciousness, the life element that 
is found in all beings of the universe. Here the mind and 
intellect are not essentially conscious, but essentially 
unconscious as they are the products of the unconscious 
Apara-Prakriti. They derive their consciousness from the 
Atman which is essentially conscious. The Para-Prakriti and 
Apara-Prakriti constitute the womb of all creatures, all 
beings and things of the universe. 


The entire universe, including the unconscious matter 
and conscious soul, is effected from the Absolute without 
affecting Its nature. The effect, according to Sri Abhiram, 
cannot be unreal if we accept the cause to be real, For 
he believes like Satkaryavadins that the effect is the 
explicit manifestation of what is implicitly contained in the 
cause. How can something will be false and absolutely 
unreal when its cause is true and real? Therefore he 
writes, “As God is real, also the universe is real‘‘S The 
universe is a manifestation of God, the Lila or sport of the 
Absolute. To explain the Zila or sport of the Absolute, Sri 
Abhiram cites a very popular analogy that “‘the Adimula 
(First Cause) sports like the spider’’,° The Upanishads 
beautifully depict it. ‘‘As a spider moves along the thread 
(it produces), and as from a fire tiny sparks fly in all direc- 
tions so from this self emanate all organs, all worlds,alt gods 
and all beings (B U , Il, 203‘. To illustrate this Shamkara 
writes : 

As in the worid a spider, which is well-known to be 

one entity, moves along the thread which is not 

different from itself —and there is no other auxiliary to 
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its movement but itself—and as from one homogeneous 
fire tiny sparks, little specks of fire, fly in different 
ways, ot in numbers; as these two illustrations show 
activity even in the absence of any difference 
regarding auxiliaries, as also natural unity before the 
activity starts, just so from this self, i.e., from the 
nature of the individual self before it wakes up, 
emanate all organs such as that of speech, all worlds 
such as the earth, which are the results of one’s past 
actions, all gods such as fire who preside over the 
organs and the worlds and all living beings, from 
Hiranyagarbha down to the clump grass ! °. 
A‘ spider fabricates its web with threads brought forth from 
its body, and dwells and sports in that web; and when it 
desires, withdraws the threads into the body again. Similarly 
the universe of all the beings and things is an emanation of 
God and it goes into Him at the time of dissolution. So, 
according to Sri Abhiram Paramahamsa, creation is the 
manifestation (rupayana) of the Absolute and dissolution 
is the withdrawal of this manifestation, 


The universe being a manifestation of God, is known 
to be Kshetra and the Lord Himself is known to be 
Kshetrajna. Kshetra is that which is known and Kshetrajna is 
that which knows the field or the ksetra. In this sense, the 
body is also said to be kshetra and the soul who knows it is 
said to be Kshetrajna. The Gita also declares this : 

Idam saritam Kaunteya Rkshetrumityabhidhiyate 

Etadyo vetti tam prahuh Kshetrajna iti tadvidah 

(XH, 1) 


—©O son of Kunti, this body is called Kshetra and he who 
knows it is called Kshetrajna by those who know of them 
(Kshetra and Kshetrajna), 

The Apara-Prakriti which constitutes the body is 
called Kshetra and the Para-Prakriti constituting the indivi- 
dual self is called Kshetrajna, The individua! self is called 
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a miniature-kshetrajna in comparison to God. God has 
made the individual self Kshetrajna only for His service and 
game. Abhiram Paramahamsa writes, ‘‘As | am Your eternal 
servant, so also I am Kshetrajna in a sense. To serve You 
only | am the little-knowing self but my Lord! You are the 
All.knowing ! I am the consciousness-in-particular, but You 
are the Consciousness-in.general. | am the power (shakti) 
and You are the Possessor of Power (Shaktivana). With 
this relation between us, be kind tome —O My Lord! 
the Life of all jife 1/11, 


The individual self being a miniature-kshetrajna thinks 
himself to be the master of the Apara-Prakriti, This is 
because the Apara-Prakriti produces Ahamkara whose 
function is to create a sense of ‘I* and ‘mine’ a sense of 
egoity in the individual self. It creates a sense of ownership 
in the individual self so that he aspires to own everything. 
Due to Ahamkara the individual self identifies himself with 
the body, mind or intellect and craves for the sense-object 
contact and the sense enjoyments. He becomes attached 
to the senses, body, mind and intellect which constitute 
the Apara-Prakriti. In other words, he becomes attached 
to the Apara-Prakriti and consequently suffers from pleasure 
and pain. This sense of attachment with the 
Apara-Prakriti is termed by Abhiram Paramahamsa 
as Maya. This attachment to the Apara-Prakiti 
and the sense of ‘I’ and ‘mine’, is the false notion or 
Maya which is due to the Apara-Prakriti, In this sense the 
Apara-Prakriti is said to be Maya. It should be noted that 
Sri Abhiram Paramahamsa does not mean illusion by the 
term Maya but he uses it to indicate the false notiun of ‘1’ 
and ‘mine’, 

According to Sri Abhiram Paramahamsa, “‘Jiva, in 
ignorance, says everything as ‘mine’ and So suffers from 
pleasure and pain’’.32 Due to ignorance Jiva forgets his own 
nature and thinks himself to be the master or the Lord of 
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the body and the senses. He regards the body as his own 
house and the senses as his family members, So he 
becomes a house-holder (grihi) or a worldly man ({samsari) 
Taking the material world as the object of enjoyment and 
himself as the enjoyer he forgets that both the material 
world and himself are the effect of the same cause, the 
Supreme Self or Paramatman and are also controlled by 
Him. The Supreme Self is the only Purusha and the 
individual self and the body are the Prakriti, Para and 
Apara respectively. 


When this is realised by the individual self he gets 
liberated from the Maya or the attachment to the body and 
senses and gets rid of the false notion of ‘I’ and ‘mine’, 
He becomes aware that his relation with the body and 
senses is unreal because it is due to Maya or false notion, 
and his relation with the Lord,the Purusha, who is the Master 
is real  Jiva realises falsity of his relation with his family 
and the world (samsara) and realises the truth of his 
relation with God. So Sri Abhiram Paramahansa writes, 


“This super-imposed world is false and the awareness of 
the Cause is true’’, 23 


With the dawn of the awareness, the Jiva remains no 
more attached to the body and organs, and the material 
world, He gets freed from the clutches of Maya or false 
notion by the realisation of his own nature. Therefore, 
according to Sri Abhiram Paramahamsa, he no more remains 
as a worldly man (samsari), but becomes a world renouncer 
(sanyasi). 3୫ It may be said that Sri Abhiram has used the 
word ‘samsara’ in two senses, in one sense ‘samsara’ is 
Jagat and in another sense it is the cycle of birth and death 
which is due to the ignorance of Jiva. 


The Jagat or the Cosmic-body includes a number of 


individual bodies. The individual-body is called Pinda and 
the Cosmic-body is called Brahmanda. 
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2. PINDA AND BRAHMANDA 


As Jagat or the universe is a sporting place of the 
Absolute, similarly, in the view of Sri Abhiram Paramahamsa 
the individual body is also a play-ground of the Absolute. 
In the individual body the Absolute has manifested in the 
form of Prana-Vayu or vital-breath that is the very life 
process. Breath consists in inhaling and exhaling through 
either right or lett nostrill. When breathing process goes on 
in.the right nostril the inhaling is named as Hau and the 
exhaling as Sa. And when this process goes on in the left 
nostril rhe names are just reverse. These names ‘Ha’ and 
‘Sa’ stands for Paramatman and jJivatman respectively. As 
the breathing process goes on, the sport or lila of ‘Ha’ and 
‘Sa’ continues in the formula of Hamsa.}5 A detail 
discussion on this will be undertaken in the next 
chapter, 


The Lila or sport of the Absolute in the Pinda 
resembles with Its sport in the Brahmanda. Both Pinda and 
Brahmanda are created in the similar process and there is 
always a sport of Purusha and Prakriti in both Pinda and the 
Brahmanda.3¢ So Sri Abhiram holds sameness (samata) 
between Pinda and Brahmanda, between individual form 
and cosmic form. He sees macrocosm in microcosm and 
microcosm in macrocosm. The Upanishads also hold this 
view where it is said, ‘‘As great is this external space SO 
great is this space in the heart ; in it are contained both the 
heaven and the earth, both fire and air, boththe sun and the 
moon, the lightning and the stars and whatever is in this 
world, and whatever is not—al! that is contained within 
it (C.U. Vill, i, 3). All the mountains, the seas, the 
islands, and the gods have been conceived present in the 
Pinda. The different religious and philosophical traditions 
prevalent in Orissa namely the tradition of Natha-Yogis, of 
Sfddhacharyas and of Panchasakhas as discussed in the ‘1st 
Chapter, have accepted and propounded this view in various 
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forms. In all these traditions an esoteric aspect of the 
body has heen accepted. This esoteric aspect of the body 
is found discussed in the writings of Sri Abhiram 
Paramahamsa. 


He describes that several nerves (called nad: in Yogic 
terminology) are present in the Pinda. Among these several 
nerves two are called Ida and Pingala which connect the 
left and right nostril respectively. The Ida and Pingala are 
called Chandra nadi and Surya medi respectively. In the 
middle of ida and Pingala there is another nadi termed as 
Susumna inside which the Vajra-nadi is conceived. Another 
nadi Chitra is present inside Vajra, and inside Chitra, Brahma 
nadi is presenti”, In Brahmanadi six nerve-plexuses (sat- 
chakra) havebeen conceived. About the number of chakras 
or nerve plexuses a difference of opinion is well-marked, 
Yogi-Gorakhanath accepts nine chakras, whereas Hindu- 
Tantra accepts six chakras. In some other treatises the 
number is mentioned as seven or eighti#, Panchasakhas 
accept six nerve-plexuses?, Sri Abhiram Paramahamsa in 
accordance with Hindu-Oriya tradition accepts sat-chakra 
or six nerve-plexuses. They are : 


(i) Muladhara-chakra or the sacri-coccygeal plexus 20 : 
It is situated in the pelvic region. It resembles with a lotus 
having four petals. Four letters ‘Va’, ‘Sha’, ‘Sha’ & ‘Sa’ have 
been conceived to be present in this plexus. The god and 
goddess present in this plexus are named as Ganesha and 
Bakratundi respectively. 

(ii) Svadhisthana-chakra or the sacral plexus: Itis 
situated near the root of the reproductive organ. ft is a six 
petalled lotus having Six letters, i,e., from ‘Ba’ to 
‘La’. Kamadeba and Rati are the god and goddess of 
this chakra, 

(iii) Manipura-chakra or the lumber plexus ; It is located 
in the navel-region with ten petals. The letters of this 
plexus are ten in number, i. e., from ‘Da’ to ‘Pha’ and god 
and goddess are Brahma and Sabitri. I 
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(iv) Anahata-chakra or the plexus in the heart(hridaya): 
It has twelve petals and twelve letters from ‘Ka’ to ‘Tha’. 
The god and goddess of this plexus are Narayan and Lakshmi 
respectively. 


(v) Visuddha-chakra or the laryngeal and pharyngeal! 
plexus. It is located at the junction of the spinal cord and 
the medulla oblangata. It has sixteen petals :and sixteen 
letters Siva and Parbati are the god and goddess of 
this plexus. 


(vi) Ajna-chakra or the plexus between the eye brows : 
It has two petals and two letters. The god and goddess of 
this plexus are called Niranjana and Adi. 

Above the sat-chakra, the Sahasra-chakra located in the 
highest cerebral region with thousand petals has been 
accepted by Sri Abhiram where the eterna! rasa (sport) of 
Krishna and Radha takes place21. 


According to Sri Abhiram Paramahamsa,one can realise 
the whole Brahmanda when his consciousness rises up 
through Brahmanadi overcoming the sat-chakra one after 
another. The consciousness of an individual is conceived 
as the Kundalini-shakti which is situated just below the 
Muladhara chakra in a sleeping state becoming three and a 
half round. By dint of spiritual practice when the Kundalini 
wakes and rises up the individual realises the six Lokas of 
Brahmanda (i. e , Bhu, Bhuba, Sva, Maha, Jana and Tapa) 
corresponding to six chakras of his body or Pinda, Thus, 
the whole Brahmanda is realised in the Pinda. 


Sri Abhiram Paramahamsa points out that in one 
Brahmanda, there are crores of Pindas. Each pinda is alike 
the Brahmanda. According to him, “in one Brahmanda 
there is one Vishnu (the Lord) and in crores of Brahmandas 
(i.e,, Pindas) there-are crores of Vishnus’‘22, This statement 
is meant to express the samenss of Pinda and 
Brahmanda. 
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3. JIVA AND BRAHMAN 


According to Sri Abhiram Paramahamsa Jiva is essen- 
tially non-.different from Brahman. He mentions twelve 
characteristics of Jiva that it is indestructible, immutable, 
unattached, uncovered, without transformation, one, pure, 
self-effulgent, all-pervasive, knower, cause of all and 
shelter of all*#. This shows that Jiva possesses the 
characteristics, non-different from Brahman. It may be 
said that here, Abhiram Paramahamsa has used the word 
‘Jiva‘’ as it has been used by Shamkara in saying Jira 
Brahmaiba naparah. Here, the word ‘Jiva‘ is not used in the 
sense of embodied self as it is sometimes used, but is used 
in the sense of the self. 


Although the Jiva is essentially non-difterent from 
Brahman, Sri Abhiram Paramahamsa at one level of his 
thought treats it as different from Brahman though related 
to It. He says that the Jiva with all its glories is subordinate 
and inferior to Brahman. {lt resides as in the dust particle 
of the lotus feet of the Brahman2#4. This is because the 
Jiva is finite-consciousness and the Brahman is Infinite 
Consciousness. The Jiva is a tiny spark and the Brahman is 
the fire. The Jiva is a drop of water and the Brahman is 
the Ocean. Therefore, Abhiram Paramahamsa calls the 
Jiva as Jiva-Brahman and the Brahman as Param-Brahman. 
Although there is a non-difference in essence, Jiva-Prahman 
is not Param-Brahman as a spark is not the whole fire, a 
water-drop is not the ocean. Hence, the Jiva-Brahman is 
different as well as non different from Param-Brahman. 


Sri Abhiram Paramahamsa describes the Jiva Brahman 
as Bhakta and Param-Brahman as Bhagar«aia The word 
‘Bhakta’ has been used by Sri Abhiram for the individual 
being who serves and worships God following the path of 
devotion and also for the realised soul, The Bhakta of the 
first category serves, worships and prays the Lord with 
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some desire for fruits but of the second category there is no 
tinge of desire for fruits of actions. To describe the 
characteristics of a realised devotee or Bhakta, Sri Abhiram 
Paramahamsa remarks that a devotee is he who desires 
neither to enjoy the three worlds, nor to be a sovereign, nor 
to attain perfection in Yoga, nor to be great and 
honourable. He remains above pain and pleasure, vice and 
virtue, honour and adishonour, condemnation and 
commendation? 5. The Bhagavad Gita also sings in the 
same voice that ; 


‘‘He who is the same to foe and friend, and in honour 
and dishonour, who is the same in cold and heat, in 
pleasure and pain; who is free from attachment, to 
whom censure and praise are equal, who is silent, 
content with anything, homeless, steady minded, full 
of devotion—that man is dear to Me (XII, 18-19). 


So a devotee is he, who is freed from ego-conscious- 
ness and desire, Whatever he thinks or whatever he does 
is unly for the sake of Divine and he feels His presence in 
whatever he sees and wherever he looks at. He sees one 
and the same God in everything and sees everything in Him 
as His manifestation including himself. At this level of 
realisation all the bodily activities and the body itself of 
the devotee get fully offered to the Lord and consequently 
he realises a non-difference from God. So for a realised 
bhakta there is no difference between himself and God,26 
The Narada Bhakti Sutra also declares in the same manner 
that Tasminstajjane bhedabhavat? "—between God and His 
devotee there is no difference. 


So, Sri Abhiram Paramahamsa writes, ‘That who is 
Mana (mind), He is Chaitanya (consciousness), that who is 
Jiva, He is Parama, that who is Krishna, He is Radha; so you 
give up the doubts from the mind’‘.28 He also writes, “In 
this world a lot of people know that jJiva is the iron and 
Narayana is the magnet ; but that Narayana is the iron and 
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Jiva is the magnet is rarely known by the people. He who 
knows this is a devotee’‘,?9 jn all these expressions the 
non-difference between individual self and Supreme Self 
has been emphasised. 


This sort of thought is also well-marked in the 
philosophy of Panchasakhas, Saint Achyutananda says, 
‘See that You are in me and {| am in You’’,30 Saint Balaram 
Das writes, ‘‘See that you have arisen in me and! am in 


You. You and | have one body. No difference is 
there’’,3 12 


Jiva and Parama are ditferent due to Lila. though 
there exists a relation of non-difference between them ¥? 
In Lila they are different but in Laya they are non-diffierent. 
In Lila the Absolute is manifested into both Bhakta and 
Bhagavana but in Layo it is neigher Bhakta nor Bhagavana. 
Hence, the Absolute is different as well as non-different, 
and again It is neither different nor mnon-different. 
In the words of Sri Abhiram Paramahamsa, ‘“‘The devotee 
and the Divine are two. but if one understands properly 
there is no difference nor non-difference’’.33 Both Lila 
and Laya, the manifest and the unmanifest are the one and 
the same Absolute in the inexplicable identity which is 
realised in mystic silence, 


Thus, the world-picture as depicted by Sri Abhiram 
Paramahamsa, is constructed on the back.ground of an 
inexplicable Reality which is the beginning and the goal of 
his system of thought. It appears, this is a way and means to 
comprehend the incomprehensible, however inadequate it 
may appear at the end. 
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ଣ୍ଠ 
SADHANA : SAMARPANA SUTRA 


The Philosophy of Sri Abhiram Paramahamsa, like all 
spiritualistic system of India, includes Sadhana or practice 
which leads to the fina! realisation of the Supreme Truth 
propounded in his philosophy. The metaphysical knowledge 
expounded in the philosophy ought to be realised in direct 
intuitive experience and that could be possible by persuance 
of the modes of practice, sometimes involving special 
techniques, Such technical practice is to be accepted and 
followed from adept teachers in that line. 


1. JNANA, KARMA AND BHAKTI-YOGA 


In Indian Philosophy the practices are called ‘Yogas’ as 
they relate the aspirant with his goal. Yoga literally means 
to unite, to establish relation with, The basic Yogas in 
Vedantic tradition are Jnana-Yoga, Karma-Yoga and Bhakti- 
Yoga. In Srimad Bhagabata Lord Krishna says, ‘‘The three 
Yogas jnana, karma and bhakti, I! prescribe for the people 
to realise the Highest Goal in |[ife’.? Sri Abhiram 
Paramahamsa accepts and prescribes all these yogas for the 
realisation of the Supreme Truth uwwith certain additions. 
“Through karma, jnana and bhakti yoga’, Sri Abhiram says, 
“the Ultimate Reality, the Wish Yielding Tree (Banchha 
kalpataru) is to be attained’’.2 Al! these Yogas as 
described by him, leads to the same end, ie., to the Non- 
dual Absolute. 

(i) Jnana-Yoga : 
Jnana or knowledge of the nature of Reality liberates 
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one from worldly bondage, which is the cause of suffering. 
The individual soul (Jiva) finds himself amidst the world of 
plurality of things and beings. His self appears to him to 
be a limited self confronted by other selves and the multi- 
plicity of objects constituting the nature or the not-self. 
Being limited in nature the jiva suffers from the separative 
consciousness which constitutes its ego (ahamkara). 
Egotism becomes the primary directing force of ail his 
activity and the jiva loses its freedom being caught in the 
snare of mine and thine. This causes attachment and 
aversion for particular view points in thought and action, 
and makes its passage through the endless cycle of 
samsara, 


This predicament of the individual self cou'd be 
brought to an end by following the jnana-yoga or the path 
of wisdom (jnana-marga). It must be brought home to the 
individual self that ignorance of the true nature of the self 
is the root cause of his bondage and suffering in the hands 
of egoism. Through the beginningless‘ ignorance the 
individual self thinks his body to be his self (dehatma 
prataya) and does all activities out of this ignorance or 
false view of self. The scriptural instruction is that the 
self of the individual is no other than the Universal.self 
(the Brahman) which is the Absolute-self and the self of all 
that exists. This instruction of the scriptures (the 
Upanishads) that the Universal Self is the real self of the 
individual self, should be entertained in the mind with faith 
(Sraddha) and then be meditated upon with intensive 
attention Three steps are prescribed in the jnana-yoga. 
The first is Sravana, i.e., hearing of the scriptural wisdom 
with initial faith in it. The second is Manana, i.e ,the 
intellection or critical examination of the validity of the 
suggestion accepted from scriptures. With the maturity of 
this intellectual activity by considering the pros and cons of 
the suggestion of scriptures a conviction dawns in the mind 
of the aspirant. The third is Nididhyasana Or unflickering 
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meditation on the conviction attained through sustained 
intellection, The meditation results in the direct intuitive 
experience of the Reality and the aspirant realises that his 
individual self is no other than Universal Self. In the 
Upanishads it is declared that ‘I am the Brahman‘, ‘This self 
is Brahman’, ‘All that exists is Brahman’ and ‘Thou, the 
individual self is non-different from the universal self’.3 
Enquiry into the import of these statements lead to the 
intuitive experience of the identification of the individual 
self and the Universal Self. The knower of the Universal Self 
becomes the Universal Self (Brahmabid Brahmaiba bhavati, 
M. U lil, ii, 9). This is not conceptual knowledge. It is direct 
and immediate experience. “What sorrow, what trouble 
can there be to him who beholds that unity’ (1, U., 7). 


In the Yogavasistha seven progressive steps have 
been indicated for the intuitive experience of the Universal 
Self. These Steps are ()  Subhechchha, (i) Vicharana, 
(fii) Tanumanasa,. (iv) Sattapatti. (v) Asamshekti, 
(vi) Padarthabhavini, and (vii) Turyagagati.-± Sri Abhiram 
Paramahamsa has accepted all these steps and has 
undertaken a vivid discussion on them in the sixth canto 
of Sri Bhakti Kaliola, Part-! 

The first step Subhechchha means the auspicious will. 
The aspirant, at first, develops a will for the enquiry into 
Brahaman. He thinks and decides that hence-forth he will 
3hjure all the wicked wit, study the scriptures and 
listen to the saints who have realised the Supreme Truth. 
He aspires to approach the realised souls and to seek their 
advice directing himself towards his goal 


The second step Vicharana is the critical thinking. 
In this step the aspirant implements al! his auspicious 
will € wbhechchha). He absorbs himself in deep study 
of the scriptual texts and increases his knowledge by 
getting his doubts cleared in the association of the saintly 
persons who are on the way to liberation, and of the great 
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monks and sages who have achieved the Goal. By deep 
study of the scriptures and continual association with the 
saintly persons the aspirant develops a discriminating power 
enabling himself to distinguish between real and unreal, 
between truth and falsity, between bondage and liberation. 
By Vicharana he categoricallv differentiates what is rea! 
from what is unreal, and rejects the latter with the 
acceptance of the former. 


The third step is Tanumanasa or weakening the mental 
inclination towards the object of the senses. In this step, 
the aspirant practises to dissociate himself from all the 
passions, inclinations and infatuations towards the worldly 
beings and things. By critical thinking and right understand- 
ing when he realises that the pleasures and enjoyments 
which he derives from the Ssense-object-contact are 
tempotary and transitory, and are sublatable by subsequent 
pains and sufferings, he sincerely tries to refrain himself 
from the cravings and longings for sensory gratifications. 
He becomes detached to the worldly objects and the 
pleasures resulting out of their contact. 


The fourth step is Sattapatti or turning to Reality. 
The mind, being endowed with the power of discrimination, 
becomes impassioned and shows an aversion _ towards 
the worldly allurements and temptations. Consequently it 
seeks for the self and gets concentrated on the self, the 
Reality. 


The fifth step is Asamskahti’ or detachment. When 
the aspirant concentrates his mind on the self, all his 
attachment with the beings and things of the phenomena 
gets severed and the marks of Sattva-guna, the sattvik 
qualities, the serenity, self-restraint and austerity are found 
in him. He remains detached and unflickered to tthe 
inflictions of the objects of senses 


The sixth step is Padarthabhavini or the devout thought 
on object or goal. The distracting and diverting thoughts 
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both external and internal, cease to appear in the detached 
and restraint mind. The aspirant, as a result, fixes his 
steady mind on the thought of Brahman, the goal and 
object of his enquiry. The mind becomes calm and serene 
at the constant and incessant thought of the Brahman |t 
is like the deep-sleep state where the afflictions of 
mind are absent and a prolonged calmness and bliss is 
prevalent. 

The seventh step is Turyagagati or the attainment of 
‘Transcendental (turiya) statee A quiet, tranquil and 
peaceful mind becomes subservient to the intuition, asa 
result of which the whole phenomena! cosmic order is 
transcended and the aspirant realises the perfect identity 
of his self with the Brahman. All sort of duality disappears 
with the dawn of the knowledge of Brahman, the Non-dual! 
Absolute The phenomenal! existence and the finite 
consciousness get merged in the transcendent Pure 
Existence and Infinite Consciousness. The aspirant gets 
enlightened and illuminated for once and all. He attains 
the Bliss, the Highestt Goa! of his life. 

Shamkara has made it abundantly clear that jnana or 
knowledge of Brahman involves no action. Brahman is 
‘given’ as the eternally accomplished entity unaffected by 
our likes, dislikes or indifferences, itis also unaffected by 
our knowing or not-knowing It. Hence jnana-nistha, the 
steadfastness in knowledge, is different from Rarma- 
histha, the steadfastness in acticn including wupasana Or 
worship. The realisation of Brahman is brought about by 


cessation of ignorance.° When the mirror is clean, it 
catches the reflection of an object without any further add. 


Similarly when the mind is divested of the last vestige of 
ignorance the knowledge of Brahman dawns without any 
further add. 


(ii) Karma-Yoga : 
The Highest Goal is also attainable through 
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Karma yoga or through the path of work and service. 
Those who are very much prone to activity, for them the 
path of karma is the best method to achieve the Supreme 
Reality. So Dr S Radhakrishnan Ssavs, ‘‘Karma-marga is 
the path of conduct by which the individual thirsting for 
service can reach the goal.’’7 It jis said in Srimad 
Bhagavata that those who are inclined and attached to 
the actions and their fruits are required to accept and 
practise karma-yoga (XI, XX, 7). The Gita prescribes the 
path of knowledge for the discerning and the path of work 
for the active (B G. Il, 3). 


The world is active and every being of the world is 
engaged in action Without action living would be 
impossible. Complete abandonment of the activity brings 
an end to the bodily existence. Na hi kashchit kshanamapi 
jatw tisthatyakarmakr:t (B. G. Ill, 5)—Even for a moment 
none can remain without action, If the Lord incarnates in 
this world, He has to indulge into action or else the 
world-order would be ceased to exist. 


So when one cannot help yielding to activity, the 
Shastras advice to perform action for the sake of Yaijna 
(sacrifice) so that it will not cause bondage The action 
performed undaunted to Yajna, binds the world (B. G. Il, 9). 
Raman Maharshi asserts, Kritt mahadadhaw patana 
karanam8 —Karma is the cause of fall into the ocean (the 
world). So one’s turning round the birth-and-death cycle 
is due to his karma The karma continues to recur under 
the performance of the agent who revolves round the 
cycle of birth-death-and-rebirth 


The karma which causes rebirth is termed by Abhiram 
Paramahamsa in accordance with the indian tradition, as 
Prarabdha-karma or the fructitying action. It remains 
binding on the agent and for this reason it is also called 
Adrista orf dvaiva likhana, the unseen fate.? In addition to 
this there are two other phases of karma called kriyamang 
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or accumulating and sanchita or accumulated action, The 
actions performed by an agent in this birth are partly owing 
to the impetus exerted on him by the prarabdha-karma 
which starts fructifying and partly due to the agent's 
independent free will. Those actions performed by free 
will are called kriyamana-karma, The kriyamana-karme, 
being ripened, accumulates its fruit and is called sanchita- 
karma. 


Sri Abhiram Paramahamsa, like other Indian schools, 
maintains that the accumulating actions require some time 
to be ready for giving the agent the merited enjoyment or 
punishment. Some of the fruits of kriyamana-karma are 
reaped by the doer in this life and some remain to be 
reaped in the next birth. So the next birth is determined by 
the fruits of the maturing actions performed in this life. The 
experiences of next life, whether pleasurable or painful are 
due to the fructifying actions or prarabdha-karma which are 
inevitable and unavoidable. But, however, the prarabdha- 
karma is subservient to the discretionary powers of God who 
can write and rewrite it 30, Thus, the accumulating (kriya- 
mana) gets accumulated (sanchita) and part of the accumu- 
lated becomes fructifying (prarabdha) which determines the 
nature of future actions and acts as their seeds. This 
process rolls on unless the fruits of the actions are neutra- 
lised by any means. To circumvent and neutralise this 
process of becoming, Sri Abhiram Paramahamsa prescribes 
the method of niskama-karma. 


‘Niskama-karma’ means the action without any desire 
for the fruit. Itis the action only for the sake of action 
without any desire for the end. As living becomes 
impossible without activity, one should engage himself in 
action being unattached to it, The Lord says in the Gita, 
*‘Your right is only on the actions and never on their fruits, 
Don’t be the producer of the fruits of actions nor be 
inclined towards inaction’ (11,47). Sri Abhiram Paramahamsa 
humbly and earnestly appeals to the Lord, ‘Let Thou take 
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the fruits of the actions and let not there be my inclination 
towards the fruits’ (K.B , xxv). According to him, as a ladle 
never enjoys the taste and flavour of the curry prepared 
with its help, even so one although performs action should 
not crave for the enjoyment of its result, The action 
whether with or without interest, whether with or 


without attachment does beget the result, no doubt, But 
the performances berett of attachment never create 


bondage (harma-bandhana), whereas the preformances with 
attachment bind the agent in the cyclic chain of birth- 
death-and-rebirth, So Dr. S. Radhakrishnan in this regard 
comments, ‘‘what binds is not work, but the spirit in which 
it is done’’.11 Even if the result be extremely pleasurable, 
it binds the agent, may be in a golden chain. So to get rid 
of this cyclic chain one is required to do actions without 
attachment. 

But it may be said that while doing the work without 
attachment to the fruits, the agent have an idea of being 
the doer (or karta) of the action. There remains a sense of 
doership (karttritva), a sense of egoism in this stage. Sri 
Abhiram Paramahamsa asks to give up this sense of doership 
also by offering the action itself to the Lord. He says, ‘I 
have offered the action at Thy feet’’/,1% It is said in the Gita 
that ‘‘whatever you do, whatever you eat, whatever you 
offer in sacrifice, whatever you give away, whatever 
austerity you practise, O’ son of Kunti, consecrate that to 
Me’”’ (IX, 27). By offering all the actions to God one 
realises that God is the doer and himself an instrument upon 
which He acts and plays at His will. In this stage, though 
the fruits of the action as well as the action itself are 
consecrated to the Lord, yet a subtle sign of ‘la 
reminiscence, a sense of Separate identity that lam an 
instrument, still exists. 

This ‘I ness’, the egoity or finite ego-consciousness, 
according to Sri Abhiram Paramahamsa, should be offered 
to the Lord. The instrument, i. e., the body consisting of 
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senses, mind and intellect, is required to be completely 
surrendered at Thy feet. When mind is attached to the senses 
and their objects one is subject to experience pleasure and 
pain. But when it is lifted up from the senses, breaths 
({prana) and even from its own states to a trans-mental state 
he is no more inflicted by the worldly objects and their 
experiences whether pleasurable or painful. Then his mental 
and intellectual activities or intellection subserve the 
intuition which brings him a realisation of the Supreme Self, 
The finite ego-consciousness is raised up and merges in 
the Infinite Consciousness. Now the egoity or ‘I-ness’ is 
completely lost in the self and the karmayogi realises the 
non-difference with the Supreme Reality, which is the 
culmination of karma: yoga. Really, the ‘I-ness’ or ego- 
consciousness is not nullified but it is exapanded into a vast 
Ego, the Absolute So, now, if one speaks of ‘I and mine’ 
it is not harmful, for once lis offered to the Lord he is no 
more deluded by ignorance.18 Speaking of ‘I and mine’ 
in ignorance, refers to egoity whereas speaking of this in 
knowledge refers to Self. Then Self becomes the controller 
of all the actions of a karma-yogi, as a result of which 
though he does everything, eats, smells, sees and hears, yet 
he is not touched by these actions. He performs actions 
with full attunement with the Supreme Self so that he is not 
affected by these actions. Therefore, Sri Abhiram expresses 
it in a paradoxical statement that “all the actions are 
performed by him but he is above all tnese actions’’14, He 
remains untouched by all his actions, because all the actions 
performed by him get naturally and autoinatically offered 
to the Supreme Self when his body, mind and intellect have 
been completely offered to Him. 


(iii) Bhakti-Yoga : 


The word ‘bhakti’ is derived from the root bhaj which 
means to honour, to worship, to be attached to, or to be 
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devoted to, According to Sri-Sri-Goudiya-Vaishnava- 
Abhidhana, bhakti means premu (love), the uninterrupted 
remembrance of the Lord.15 In Narada Bhakti Sutra it is 
said, ‘That (Bhakti) is Supreme Love directed towards 
God‘’/.16 Vyasadeva'’s definition of bhakti is that it is the 
inclination to the worship of God and other allied 
practices.!? According to Garga, bhakti is the fondness 
for hearing the stories of the beatific sports of the Lord.!8 
Sandilya says, “‘It (bhakti) is the highest love for God‘’,19 
“Devotion is nothing but the love to be cultivated towards 
the being who is to be propitiated’’.20 Sri Abhiram 
Paramahamsa has used the ward ‘bhakti’ in all these senses 
which is conspicuous in a number of books written by him. 
So the devotion (bhakti) is the force of attraction towards 
the Supreme Reaiity, and bhakti-yoga is the process through 
which one abides in God by undertaking devotion. 


Bhakti, according to Sri Abhiram Paramahamsa, is 
mainly of two types—(i) Saguna (Qualified) and (ii) Nirguna 
(non-qualified). Saguna-Bhakti is also known as Vaidhi 
(Injunctory)or Gouna (secondary) or Haituki (conditional) or 
Sakama(with desire), which is the lower stage of Bhakti. The 
higher stage of Bhakti is Nirguna-Bhakti which is also called 
Ragatmika (impassioned) orf Mukhya (primary) orf Ahaituki 
(unconditional) or Niskama (desireless) bhakti. In Saguna- 
Bhakti there is a desire for fruits and in contrast to this 
Nirguna-Bhakti is without any desire for fruits. 

Saguna-Bhakti is divided into three types in accordance 
with three gunas, i.e., sattva, rajas and tamas. Again each 
of these three is three kinds : Uttama (superior), Madhyama 
(middle) and Adhama (inferior).?2 2 That bhakti is said to be 
Adhama-tamasa, if one having suffered from anger and 
greed worships and prays the Lord with an intention to 
demolish his enemy. When one worships God just to show 
‘others without any faith in Him, it is called Madhyama- 
tamasa bhakti. Having seen others worshipping the Lord, 
if one devotes more time to worship Him with a motive to 
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show his superiority and greatness, it is called Uttama- 
tamasa bhakti.?2 Rajasa-bhakti is called adhama when one 
worships the Divine with a desire for sense-enjoyment, and 
it is called madhyama when the worship is for fame and 
prosperity. But when one engages himself in idol-worship 
and derives pleasure out of that, this worship is termed as 
Uttama.rajasa-bhakti. The Sattvika-bhakti is called adhama 
if one merely eulogises the Divine undertaking different 
means to counteract the sins incurred by him. But if one 
becomes devoted to the Lord under the idea that He will 
liberate him, it is called Madhyama-sattvika-bhakti. Lastly, 
when one acts in accordance with the tenets of Shastras 
being devoted to the Lord, without any hankering for 
liberation, this devotion is called Uttama-Sattvika-Bhakti 2% 


The different kinds of bhakti discussed above, though 
instigated by desires, should not be considered insigniticant, 
for they bring scope for oneself to think, worship and get 
related to God. These, when get intensitied, gradually lead 
to the devotion beireft of desire, i,e, to niskama-bhakti. 
So in Sandilya Bhakti Sutra it is said, ‘other (inferior forms 
of devotion) also (produce the same fruit, viz., affection 
towards the Lord) because they have been associated with 
‘glorifying (the Lord)’ for the sake of gaining affection 
(towards Him)’.2# The injunctions of Shastras for the 
performance of rites of prayer, worship, fasting and penance 
have the amazing power to direct the mind towards the 
Supreme Being. 


The nine fold injunctory devotion (Vaidhi-bhakti) has 
been also advocated by Sri Abhiram Paramahamsa in 
accordance with Srimad Bhagavata, which is known as 
Navadha-bhakti. They are (i) Sravana, (ii) Kirtana, (iii) 
Smarana, (iv) Padaseyana, (Vv) Archana, (Vi) Vandana 
(vii) Dasya, (Vii) Sakhya and (ix) Atmanivedana.? 3 

(i) Sravana means hearing with much care and attention 
to the scriptural texts where the sweet names, excellent 
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qualities, and ecstatic sports of the Lord have been 
depicted. By Sravana the mind gets concentrated upon the 
Lord and it accumulates thoughts of the-Divine. To glorify 
this practice the Srimad Bhagavata declares, “‘‘He through 
whose ears the name and glory of Lord Krishna have not 
been entered that human-beast is worse than a dog, a pig, 
a camel or an ass’ (S, B. (I, iii, 19). 


(ii) Kirtana is the melodious chanting of the beatific 
names and sports of the Divine as depicted-:in the scriptures. 
Continuous practice of this fills the mind with the thought 
of the Lord and not only the practiser but the listner also 
gets devoted to Him To show the excellency of Kirtan, it is 
said in the Bhagavata that ‘‘the tongue which does not Sing 
the Lilu (delighted sports) of the Divine is as useless as the 
tongue of a croacking frog’ (S. B. II, iii, 20). 


(iii) Smarana is the steady remembrance of the above 
things, i. e., the delightful names and sports of the Divine 
without any deviation in thought of Him. The mind is 
completely withdrawn from the worldly objects, and the 
thoughts other than that of the Lord are expelled out from 
the mind leaving solely the unintervened and uninterrupted 
stream of thought of Him The Lord declares,‘‘O Partha, he 
who constantly remembers Me without any other thought, 
| am easily attainable by that Yogi, who is thus ceaselessly 
attached to Me’ (RB, G. VIII, 14). 

(iv) Padaseyana consists in certain technical rites of 
serving and worshipping the feet of the Divine, About the 
feet of the Lord, Chhandogyopanishad says, Padosya 
sarvabhutani (Il,xii,6)—all beings are His feet. So the service 
to all beings may be regarded as the service of the feet of 
the Lord. 

(v) Archana consists in certain rites of offering to the 
Divine, One is to worship any idol or image of the Divine 
by offering the sacred things as instructed by the scriptures. 
This worship may also be conducted mentally by concentra- 
ting the mind on any form of the Divine. In the Gita the 
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Lord asserts, ‘Whoever offers Me with devotion, a leaf, a 
flower, a fruit or water, | accept that, the pious offering of 
the pure in heart‘/.26 

(vi) Vandana is the adoration of the Lord. It consists 
in prostrating either physically or mentally before every 
form of image where the Lord expresses Himself. It is said 
in the Srimad Bhagavata that ‘‘ether, air, fire, water, earth, 
stars, trees, rivers, oceans and all the beings constitute the 
body of the Lord; so the single-minded devotee would 
prostrate accepting them as the Divine’ (XI, ii,41). By 
knowing that God is immanent in everything one should 
show his obeisance with faith, love and devotion. 


(vii) Dasya means servitude. One, accepting himself 
as the servant of the Lord, serves Him and obeys His instruc- 
tions as described in the scriptures In all his actions he feels 
that he is serving the Lord and carrying out His orders with 
full faith and devotion in Him. He also serves all the beings 
and things of the universe taking them as the emanation of 
the Lord. 

(viii) Sakhya bhakti consists in living and acting 
according to the likes and dislikes of one’s Supreme Friend, 
the Lord. Being overwhelmed at the Divine’s excellent 
qualities and enchanting sports, he exclusively loves Him as 
his friend and becomes happy when he does the work for 
his friend, the Lord. He prefers doing for the Divine to his 
own. The Sakhya bhakti has been admitted in the Gita when 
the Lord declares, Bhaktos: me sakha cheti (IV, 3)—Thou art 
My devotee and friend. 

(ix) Atmanivedara is the self offering This bhakti 
consists in the complete consecration of oneself including 
all his deeds, his senses, mind and heart to the Lord. The 
Gita instructs, “‘Renouncing all the sacraments take refuge 
in Me.alone; ! shall liberate you from all sorts of transgres- 
sion, grieve not’ (XVIII, 66). Even one may forsake all the 
sacraments and rites enjoined by the scriptures to offer 
himself to the Divine, 
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The various kinds of above discussed Vaidhi-bhakti 
either separately or combinedly lead to the unconditional 
spontaneously flowing current of devotion ‘termed 
Ragatmika-bhakti and consequently lead to the attainment 
of the Divine, the Supreme Goal. 


The Nirguna-bhakti or Ragatmika-bhakti is said to be 
superior to the Saguna-bhakti or Vaidhi-bhakti The word 
‘raga’ is derived from the Sanskrit root ranj Which means 
to be attached or devoted to, or fall in love with, As 
pointed out by Sri-Sri-Goudiya-Vaishnava-Abhidhana, ‘raga’ 
means love or it also may mean the repeated desire for an 
object even after getting it once.2” However, by ‘raga’ is 
meant, in a wide sense, the spontaneous inclination towards 
something. It is found that the sense organs have sponta- 
neous inclination towards sense-object-contact, whether or 
not one wills for it. From the very constitution, the sense of 
sight is naturally directed towards the forms and colours, 
the sense of hearing towards the sound, and so on Similar 
to this, when some one’s inclination and attraction towards 
God is spontaneous and not caused by any force,that means 
when there is a spontaneous out flow of devotion towards 
the Divine and His beatitic sports, this devotion is called 
Ragatmika-bhakti. This natural disposition and inclination 
towards the Supreme Being, the supersensuous devotlonal 
feeling called bhava Or rasa has been described as five fold 
in Vaishnava-Shastras which has been accepted & illustrated 
by Sri Abhiram Paramahamsa. They ar€ (i) Santa, (11) Dasya, 
(ii) Sakhya, (iv) Vatsalya and (v) Madhura. 

The unchangeable attachment to the Divine, rejecting 
the attachment to the worldly objects is the principal 
characteristic of Santa-rasa.28 Here the devotion is not 
based upon any personal relationship. He who meditates 
upon the Supreme Self being devoted to Him, is called-the 
follower of this rasa. The personal! relationship with the 
Lord begins from Dasya-rasa, The mind gets attached 
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exclusively to the Lord as a servant‘’s mind to his master. 
Dasya-rasa and Sakhva-rasa are respectively similar to the 
Dasya-bhakti & Sakhya-bhakti as discussed under the Vaidhi 
bhakti except that the latters are instigated by some desire 
whereas the formers are spontaneous out flow If one 
accepts God as his son and accordingly nurtures and nourish- 
es, chides and rebukes Him with affection,his bhava is called 
Vatsalya-rasa. !f one becomes devoted to the Lord 
accepting Him as his spouse, his bhava is termed as 
Madhura-rasa. His sense of sight always wants to see the 
beauty of the Lord, his sense of hearing for His words, his 
sense of touch for His touch and so on. The devotee always 
hankers after the union with the Lord and never cares 
for the barriers and obstacles created by the injunctions of 
the scriptures. This is the highest among all sorts of 
devotion and it reaches the climax in the ideal devotion of 
Radha. 

The ‘rasa’ or ‘bhava’, according to Sri Abhiram 
Paramahamsa, is achieved through different steps of 
progress. The first and foremost requisite in the path of 
devotion is the faith (sraddha) in God,that He is the Highest 
Being, the Final Support of all beings. The faith in God 
creates an urge to know Him and to hear His ecstatic 
names, glories and sports. As a result, there arises an 
aspiration for the association with the saints (sadhusanga), 
with the realised souls who always sings the glories of the 
Lord. “‘Through satsanga | am easily captivated’”’—says 
Lord Krishna in Srimad Bhagavata (XI, xii, 2). Goswami 
Tulasidas says, ‘‘Bhakti which is independent and repository 
of all happiness cannot be attained by the jiva without 
satsanga’”’.2¥ The satsanga gives the stability and firmness 
nistha to the faith in the Lord The faith in the Divine gets 
strengthened and settled by the association with the saints. 
It creates a liking (ruchi) for the Supreme Being which uproots 
all the worldly attachments implanting firmly the attach- 
ment (asukti) for the Lord. This attachment for God, when 
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deep rooted, takes the shape of bhava, the spontaneous 
devotional feeling towards the Divine. 


When the bhava gets more and more intensified, 
various changes in the physical and mental! state ofa 
devotee are conspicuously marked which have been 
described in Bhakti-Shastras as Asta Sattvika Vikara. These 
changes are distinguished as eight kinds; viz.—Stambha, 
Sveda, Romancha, Svarabheda, Kampa, Vaivarnya, Asrw and 
Pralaya.’° When the devotion becomes deep and the 
devotee gets absorbed in the thought of the beatific sports 
of his dearest Lord, the body of the devotee remains 
unmoved and erect like a pillar (stambha) with the voice 
choked and the external senses inactive The deep reflection 
on the Supreme Self brings delight for the devotee which, 
further, gets replaced by the fear arising out of the appre- 
hension that the Divine may not accept and entertain him 
and may not grace him with a vision of His charming and 
fascinating form, This fear again turns into the grief and 
anger, for so far he is not blessed with a vision of the Lord 
and a union with Him which is an injustice to him The 
delight, fear and anger give rise to sweating in the body 
(sveda), horripilation or bristling of hairs (romancha),indistinct 
utterances or broken articulations (svarabheda) and trembling 
of the body (kumpa) The body changes its colour to golden 
or reddish brown (vaivarnya) and the tears percolates out 
from the eyes (as1u). The thought of separation from the 
Lord and the hankering after re-union get so much 
intensified that it becomes unbearble for the devotee 
leading him into a state of trance (pralaya). In this state he 
is no more inflicted by the senses, external or internal and 
no more aware of his separate bodily existence. What 
remains is only an awareness of his dearest Lord. The 
separative factors being absent in the devotee, the distinc- 
tion between himself and the Lord vanishes and he 


realises the one Supreme Being. 
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2. SAMARPANA SUTRA 


As it has heen discussed before, according to Sri 
Abhiram Paramahamsa, the Supreme Reality, the Non-dual 
Absolute is attainable through jnana, bhakti or karma-yoga. 
The end of all these yogas is the same, ie, the realisation 
of abhinnata or non-difference with the Supreme Reality. 
Similarly, Sri Abhiram points out that the starting point of 
all these three yogas is the same, i.e., the liking or 
inclination towards the Ultimate Reality. This inclination 
towards the Supreme Reality 1s attained by His grace, It is 
the Lord’s grace which initiates the faith in the aspirant’s 
mind towards Him. This faith in the Divine and the 
inclination towards Him is the first and foremost pre- 
requisite or primary necessity to proceed whether on the 
path of knowledge or on the path of devotion or on the 
path of action, matters not,*! These three yogas, jnana, 
karma and bhakti also agree in their inner identityin a 
principle which according to Abhiram Paramahamsa may be 
termed as Samarpana-Sutra, i €, the principle of ‘fullest 
offering’. In each of tnese yogas an inner urge for Samarpana 
cr ‘fullest offering’ has been recognised by him and he has 
undertaken a vivid discussion on this Samarpana-Sutza in 
the treatise Kalibhagabata where three chapters have been 
contributed in its favour. This is regarded as one of the 


positive contributions of Sri Abhiram Paramahamsa, 


(i) Samarpana in Karma Yoga: 


It is conspicuous that Samarpana plays a key role in 
karma yoga. In karma-yoga the actions are performed 
without any attachment to their fruits. Non-attachment is 
the primordial requirement for karma-yoga. Unless one 
overcomes the attachment towards the pleasures and 
enjoyments derived from the association with the desired 
cbjects or dissociation from the disgustfu! objects, and the 
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aversion towards the sorrows and sufferings caused by the 
dissociation from the desired objects or by the association 
with the disgustful objects, he cannot offer the fruits of his 
deeds to the Lord. A karma-yogi offers all his desires and 
cravings for the sense-enjoyments to God, He renounces 
not the action but its fruit to the Divine. This unattached 
and God-offered action is called ‘niskama-karma’ and to 
arrive at this niskamatrva or disinterestedness for work is the 
aim of a karma-yogi.®2 But thisis not all for a karma- 
yogi who proceeds a step forward to offer the sense of 
doer-ship or karttrutva to the Lord. An action bereft of a 
sense of doer-ship is not an action true to the sense. In this 
sense, it is said that the action itself is offered to the Lord 
and the karma-yogi feels that God is the doer and he is a 
tool, an instrument which works in full attunement with the 
Supreme Self. Nimitta matram bhava Sovyasachi—‘O 
Savyasachi merely be an instrument’, says Lord in the Gita. 
Sri Abhiram Paramahamsa asks to use ‘You’ instead of ‘1* in 
the discourse concerning our actions.$3 The feeling of ‘I’ 
and ‘mine’ creates attachment and delusion 3୫ So one 
must offer this ‘I’ and ‘mine’, the ego-consciousness, to the 
Lord. By the practice of this offering of “I” and ‘mine’, 
consequently the body, mind and intellect of a karma-yogi 
get fully offered to the Divine. As a result, the mind and 
intellect get completely merged in the Vast Infinite- 
Consciousness by losing their separate identities. By this 
‘fullest offering’ orf Saimarpana the karma-yogi loses nothing; 
rather he gains everything, a sense of completeness, the Biiss. 
By this he does not become inactive but all the actions 
found in him are controlled and performed solely by the 
will of God. This has been beautifully illustrated by Sri 
Abhiram Paramahamsa by citing the example of King Janaka, 
who is said to have attained perfection in karma-yoga. 


The episode of Janaka and Narada has been elaborately 
brought out in the twenty fourth canto of Kalibhagabata. 
When Narada met Janaka, he found that Janaka as a king 
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attends to his royal duties and also performs rituals (yajna) 
and simultaneously in his inner being has remained steadfast 
in the deep meditation on the Supreme Shelter, i.e.,God. The 
combination of these tripple act by Janaka, to the wondero- 
us bewilderment of Narada, appears to be & feat which 
needs investigation. The problem was how could Janaka 
hold his mind in equilibrium and deal with the distracting 
acts and objects around him. Narada achieved yogic 
concentration and tried to probe into the being of Janaka. 
fhe mind of Narada explored the realm of senses of Janaka 
and found that the mind of Janaka is absent therin. From 
the senses he entered into the mental sphere of Janaka and 
discovered that the mind of Janaka is absent there too. 
From the mental sphere Narada’s mind entered the field of 
the breath (prana) of Janaka and there he found no trace of 
Janaka‘’s mind. Now from the field of the breath Narada’s 
mind climbed to the sphere of meditation and there could 
he see that the mind of Janaka is totally absorbed in the 
lotus feet of Lord, the abode of undisturbed fearlessness. 
Thus, Narada’s mind explores the progressive centres of 
control of Janaka’s action that are sensory, mental, respira- 
tory (prana) and meditative or psychic centres. When the 
psychic or meditative becomes the only control centre of 
all the activities of Janaka, the action becomes supreme 
yogic action, the action emanating from the Lord (/shvariya 
karma) and all the subordinate centres act in attunement 
with the Highest. 

When asked by Narada as to how could Janaka remains 
unattached with the objects and performances of worldly 
life, Janaka replies that the mind which is in Hari, the 
Supreme, is immune to all the dross of the world.85 As the 
butter floats in the water without being affected by it (but 
neither milk nor curd can do so), the mind in Hari deals with 
the worldly objects and performances with that freedom 
and ease without being affected by them. He who knows, 
in direct experience, that the same Lord is present in all 
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obiects and in corporeal frames (bodies), is free from the 
clutches of ignorance and hence, from the delusion As the 
Lord resides in the corporeal! frame of Janaka and is aware 
of it in all his actions, the control of all the actions of his 
physical frame flows from the Lord.3¢ Hence all the 
possessions and activities of Janaka are controlled by the 
Lord Himself So what belongs to Janaka, in a real sense, it 
belongs to God. 


Thus, Sri Abhiram determines Janaka-Sutra as doing 
the selfless act (niskama-karma) and the act of full surrender 
to the Lord and the awareness or knowledge of the all 
pervasive presence of Lord in everything, the secret of 
action being the fact of achieving the psychic or meditative 
control over the entire being of a person. 


(ii) Samarpana in Bhakti-yoga : 


Similar to karma-yoga, the bhakti-yoga is found to be 
pregnant with Samarpana or the fullest offering. In bhakti- 
yoga all the thoughts and actions of a devotee are offered 
to God with full devotion. A devotee acts, serves and 
worships only for the sake of the Divine and always thinks 
of Him and remembers Him ceaselessly as the déarest and 
nearest one, the Lord of his heart, He steadfastly worships 
the Lord taking Him as the Supreme Goa! of his life. The 
Supreme Being is his Support, his Shelter, his Abode and his 
Goal, It is said in the Gita that God at once liberates them 
from the ocean of mortal samsara who worship Him regard- 
ing Him as the Supreme Goal, offering all actions to Him, 
fixing all their thoughts on Him, and meditating on Him 
. with single-minded yoga ‘ananya-yoga).37 The devotee who 
has single-minded or exclusive devotion towards God easily 
attains Him. When the spontaneous devotion flows 
incessantly and exclusively towards the Divine, the devotee 
gets completely absorbed in Him, and consequently loses 
the sense of egoity and separate entity in Him, His finite 
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ego.consciousness merges in the Infinite-Consciousness, 
i.e.,in the Divine. As a result, the body and mind get 
attuned with the divinity and all the possessions of the 
devotee become the property of the Divine. These devotees 
who rise above the body-consciousness by fixing their 
consciousness in that of Divine, are called tanmasyah3?8 
(wholly absorbed in God). Narada Bhakti Sutra glorifies 
these devotees who are exclusively attached to God as the 
best.89? It puts forward the example of the Gopis of Vraja 
as the idea! among the devotees (Yatha Vrajagoprkanam).®° 
In praise of Gopis, Lord Krishna says, in the Srimad Bhaga- 
bata, that settling the mind and life in Him, they have even 
offered their bodily activities to Him.41 


Sri Abhiram Paramahamsa has cited the example of 
Gopis by calling them as angadehi-bhakta or the devotees 
who have become the part and parcel of the Lord.4#2? To 
show the excellency of the devotion of Gopis, Abhiram 
Paramahamsa has chosen and depicted the discourse 
between Narada and Gopis in the twenty third canto of 
Kalibhagabata. 

When Narada came to know that Lord Krishna was ill 
and would get rid of His illness if and only if the dust,collec- 
ted from the feet of any loved one, could be smeared on His 
Dody, he, being instructed by the Lord, first approached the 
queen consorts at Dvaraka to collect the peculiar medicine. 
He, to his utmost disappointment, learned from them that it 
is quite absurd to conceive that the Lord is ill and still more 
unscrupulous and unethical to offer the dust collected from 
the feet, to the Lord. Finding nothing wrong in their words 
Narada came back and next approached the Gopis of Vraja 
with a dry hope. But to his wonderous bewilderment Narada 
found that with least hesitation and waverment Gopis 
were running after him to offer the peculiar medicine. On 
the other hand, he could rarely accept without clarification 
to this unethical! action of Gopis in of fering the ignoble dust 
particles collected from the feet to the adorable Lord krishna. 
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But Gopis have removed the doubts of Narada enjoining that 
“O Narada where does thou find incongruitv in the action 
of offering the dust from the feet to Him when the feet 
from which the dust is collected belongs to Him along with 
the entire body ?““48 Gopis had offered all their belongings, 
their bodies, Senses, minds, breaths and intellects to the 
Lord Krishna knowing Him as the all pervasive Supreme Self. 
Gopis were like the small rivers and the Lord as the ocean, 
Just as the rivers falling into the ocean merge in it and 
become saline losing their separate entities, the names and 
qualities, even so Gopis by the fullest offering(samarpana) of 
all the separative factors, the egoity or l-ness to the Lord, 
had realised the non-difference with Him,€ Consequently 
all the performances in their mortal frame become offered 
to the Lord and they remain above the pain and pleasure, 
vice and virtue, praise and censure. Gopis realise themselves 
as the part and parcel (angadehi) of Krishna. Therefore, 
Lord says that Gopis are His loved ones with whom He has 
no difference.#0 


Thus, it is found that according to Sri Abhiram 
Paramahamsa, the Gopika-bhakti or the devotion cultivated 
by Gopis is contained in the unattached performances, and 
the act af complete offering to the Lord by the knowledge 
of His all pervasive nature, 


(iii) Samarpana in Jnana-Yoga : 


Similarly the act of Samarpana has been advocated 
in jnana-yoga by Sri Abhiram Paramahamsa in the twenty 
fifth canto of Kalibhagabat. There, he cites the example 
of Jada Bharata who had attend the Highest in jnana-yoga, 
in jnana-yoga the Non-dual Absolute is realised which 
dispels out the knowledge of duality, multitudiousnesss 
and diversity of the world-order. The world of multiplicity 
is presented owing to the ignorance of the Truth, the real 
natue of the Absolute. The ignorance of the nature of the 
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Absolute continues as long as the duality is maintained 
between the object which is known and the subject which 
knows that. That means, the knowledge of an object 
cannot be regarded as correct and true SO far as it depends 
upon the subject's faculty of knowing which has its own 
errors and imaginations. So the knowledge varies with the 
variation of the knower’s capacity or power of knowing 
and the instrument involved in the knowing process. The 
real nature of the object remains unknown if it is extraneous 
to the knower and the knowner tries to know it by the 
indirect process through the senses, mind and intellect. 
These indirect media of knowledge are required to be 
lifted up to the intuition which brings the direct and 
immediate knowledge of the object where the subject and 
object are not extraneous but integral to each other, the 
distinguishing factors between them being vanished. For 
example, when an object is reflected on a mirror, the Size 
and shape of the reflection varies according as the mirror 
is plain or concave or convex, i.e., depending upon the 
surface of the mirror. But a reflection which tallies with 
the original object in all respects can be found only when 
the reflection cannot be distinguished from the original, i.e., 
when the original and the reflection become one and the 
same. Similarly, unless the distinction between subject 
and object withers away, that means, unless the being of 
the subject and object become one, the true nature of the 
object remains unrevealed giving rise to an erroneous and 
false knowledge. Such an erroneous and wrong knowledge 


is the knowledge of the world or samsara which conceals 
the truth, the Absolute. The samsara continues to exist tf! 


one deals in the sensory, mental, vital or intellectual plane. 
When one rises above these planes which are responsible for 
creating the subjective ego-consciousness, he knows the 
Absolute. That is, when the subjective factors, the sense 
of ‘1* and ‘mine’, the egoity are completely offered to the 
object, the Absolute, leaving no residue, the revelation of 
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the Truth, the nature of the Absolute, becomes inevitable, 
When no ego-centric factor is found residual, the subject 
gets merged in and identified with the Absolute and the 
Brahman gets revealed by itself. So in the knowledge of 
Brahman the knower and the object known become one 
and non-different. By becoming Brahman one knows Him 
and by knowing Him one becomes Brahman. In fact nothing 
becomes, everything remains as it is; only the ignorance of 
the nature of the object is replaced by the knowledge of 
Brahman, the falsity is replaced by the Truth. When the 
erroneous knowledge of the snake is sublated by the 
knowledge of the rope, itis not that the snake hides 
elsewhere, but the very snake is realised to be the rope. 
Similarly with the dawn of the knowledge of Brahaman, the 
appearance of the world is sublated, and what appeared to 
be the world is now realised to be Brahman. 


3. HETU SADHANA 


Another positive contribution of Shri Abhiram 
Paramahamsa is the Hetwu Sadhana. The word ‘hetu’ has 
been used by him in different meanings which will be made 
clear in the foregoing discussions. 


“Hetu’’ means the “‘Ultimate Cause’’ It is the 
uncaused cause which depends on nothing but on which 
everything depends. It is the support of all which requires 
no other support for Itself. It is the Final Truth. There is 
nothing beyond [t,46 


‘Hetu’ is Hamsa-Leutana®7? or the interplacing of 
Hamsa.- Asin the Brahmanda or universe, the Absolute 
has manifested in the form of Purusha and Prakriti, even so 
It has manifested in the Pinda or individual body in the 
form of vital-breath (prana-vayu) which is the very life 
process. In pinda, the purusha and the prakriti, taking the 
name ‘Ha’ and ‘Sa’ sport in the breathing process. The 
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breathing process consists of inhaling and exhaling through 
two nostrils, left and right. These left and right nostrils 
in yogic terminologies are called Ida and Pingala (OT yoganga 
and Dbhoganga) respectively, According to Abhiram 
Paramahamsa, in the breath ‘Ha’ and ‘Sa’ sport from nose 
to the navel in the formula Hamsa.#8 When breath flows 
in the right nostril or in Pingala, ‘Sa’ remains outside and 
‘Ha’ remains inside at the plexus of the heart (or Amnahata- 
chakra as the yogis call it), At the time of inhaling, ‘Sa’ 
enters into the plexus Anahata by reciting the name ‘Ha’ 
whereas ‘Ha’ enters into the plexus at navel, called 
Manipura. Therefore, ‘Sa’ fails to meet ‘Ha’ at anahata- 
chakra and goes out again. Then ‘Ha’ comes to its previous 
place at anahata-chakra. But when breath flows in the 
left nostril or in Ida the sport and placing of ‘Ha’ and ‘Sa’ 
is just reverse.#? So ‘Sa’ recites the name ‘Ha’ and ‘Ha’ 
recites the name ‘Sa’. When ‘Sa’ tries to meet, ‘Ha’ hides 
itself and when ‘Ha’ tries to meet, ‘Sa’ hides itself. This 
hide-and-seek sport and japa (recitation) continues as long 
as breathing process continues. The japa of ‘Ha’ and ‘Sa’ 
has been counted as twentyone thousand six hundred times 
per day Hence, Sri Abhiram Paramahamsa says, ‘“‘what 
more bhajana (recitation) one can do when He Himself is 
carrying on bhajana becoming two (i. e., Ha and Sa) ?//50 
One need not do any other extraneous japa When japa is 
always taking place in the breath, What is necessary is 
to be aware of this japa of ‘Ha’ and ‘Sa’ at every minute 
of life; that is, one is required to keep spiritual awareness 
(hetw) on this japa and lila. 


‘Hetu’ means ‘spritural awarnesss’. When one Sspiri- 
tually become aware of this japa, his own japa is 
automatically carried on with the japa of ‘Ha’ and “Sa’. He 
who is aware of this is also aware of the sport of Hamsa, 
the Absolute. In this sport ‘Ha’ and ‘Sa’ do not meet each 
other except the moment when they interchange their 
place at the plexus of heart from where one flows to 
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outside and another to the plexus of navel region or 
Manipura and vice-versa. The aspirant should aware of 
this meeting or union of ‘Ha’ and ‘Sa’. But one cannot be 
aware of this union unless he be ceaselessly aware of their 
sport in the breathing. So the only requirement for an 
aspirant is the hetu or ceaseless awarness on the breathing. 
It requires no effort and hence hetu-sadhana is called 
sahaja-sadhana (effortless practice), It is meditative in 
character and the concentration on Hamsa, the Absolute, 
is inevitable in hetu-sadhana-. 


The sport of ‘Ha’ and ‘Sa’ in the breathing has been 
conceived by Sri Abhiram Paramahamsa, in accordance 
with the tradition of Orissa, as the sport of Parama and Jiva, 
of Krishna and Radha. To be aware of the lila of ‘Ha’ 
and ‘Sa’ is as good as to see the lila of Krishna and 
Radha, or of Param and jJiva. The ceaseless awarness 
(chetana) has been termed as Duti5 1 (the lady companion of 
Radha) who observes the union of Radha and Krishna, and 
derives ecstatic joy from that. 


So ‘hetu’ is ‘Duti’ or Sahachari by the companionship of 
which one can attain the Goal.& ® When hetu or awareness 
of the lila of Hamsa always remains with the Sadhaka like 
a best companion or Sahachari, he realises his painda as a 
temple of Hamsa or the Divine. So he performs the bodily 
activities of bathing, eating, sleeping etc. to keep the 
temple clean and safe, All his actions are aimed at the 
service of the Divine and the temple. Therefore, all his 
actions are,now regarded as the worship of the Lord. Hence, 
Sri Abhiram Paramahamsa advises to serve the body 
without fear by keeping ‘hetuY as the companion 
(sahachari). 5 3 

As the hla of ‘Ha’ and ‘Sa’ takes place in the pinda, it is 
realised as the Vrindavana where Lord Krishna and Radha 
are in a state of eternal rasa. By the help-of hetu-sahachari 
or companionship of ceaseless awareness, the sadhaka gets 
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a vision of the rasa and enters into it. The constant 
awareness of this rasa lifts the sadhaka to a state where 
his awareness of the body vanishes, giving rise to an 
awareness of the soul. Consequently he identifies himself 
with ‘Sa’ and realises the bliss of union of ‘Sa’ with ‘Ha’, as 
that of himself with the Lord, inthe state of union, the 
distinction between ‘Sa’ and ‘Ha’ vanishes and sadhaka 
realises that what is ‘Sa’ that is ‘Ha’; that means, What is 
Jiva that is Parama, what is Radha that is Krishna. Jiva and 
Parama, Radha and Krishna are realised as non-different. 
Sri Abhiram Paramahamsa writes, ‘‘Parama merged in Jiva 
and Jiva merged in Parama’’.54 So in Hetu-sadhana the 
sense of duality of ‘Sa’ and ‘Ha’, Jiva and Parama is 
ultimately sublated by the realisation of non-difference and 
non-duality. This is also realised, according to Sri Abhiram 
Paramahamsa, by Yogic practice of Pranayama in which the 
Kundalini which is in a sleeping state at the Muladhara 
chakra rises up to the Sahasrara chakra. He has advocated 
the practice of Pranayama in accordence with Hindu-Oriya 
tradition. 


Thus, it is well-remarkable that according to 
Sri Abhiram Paramahamsa the end of the Hetu-sadhana iS 
the realisation of the non-difference between himself. and 
the Lord by the constant awareness of Him. And when one 
becomes ceaselessly aware of the Divine, all his actions 
get offered to the Lord automatically, because he is not 
inflicted by any desire for the fruit, his mind being 
completely absorbed in that awareness. The offering 
(samarpana) is the inner current of every sort of practice, 
It is the thread that fastens each yoga into a garland. 
Hence, Sri Abhiram is right to bring an equality of the 
diffferent spiritual practices as their beginning and end 
are same, and they show an inner urge for samarpana 
(fullest offering) to the Divine, 
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CONCLUSION 


A general estimate of the thoughts and principles of a 
system of philosophy helps us to understand the central 
features of the system. A philosophic theory should order 
and organise the manifold character of the experience and 
realisation of reality into a coherent and intelligible whole. 
This chapter attempts to exhibit the characters and 
interrelations of the thoughts that are observed in the 
exposition of the thoughts of Sri Abhiram Paramahamsa, 


Every system of philosophy that propounds Absolutism 
admits two strains of thought. One strain is that the 
Reality as Absolute must be above the change and muta- 
tion, and the other strain is that the Reality as Absolute 
must somehow be related to that change and mutation. 
The Absolute must be beyond the transitory, conditional 
and relative nature of the world and at the same time It 
must be the Reality of the world, The Reality must be 
transcendent and also be related to the world either as its 
support or substratum or ground or the cause. In every 
Absolutism, attempts have been made to meet these 
demands af Absolute in its own way. 


As Sri Abhiram Paramashamsa accepts the Reality as 
Absolute, he describes the first demand of the Absolute as 
Laya and the second demand as Lila. Corresponding to 
these two demands of she Absolute, one can find two 
modes of statements in the writings of Abhiram 
Paramahamsa. The statement of Laya is negative and the 
statement of Lila is affirmative. The negative statements 
express the transcendence of Reality and the affirmative 
statements express the immanence of it, 
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Sri Abhiram Paramahamsa asserts in a negative 
statement that the Reality is Akaitava (Non-falsiable)!, 
That means, from the very beginning he rejects the possi- 
bility of the falsification of Reality. Because the Reality 
it self-evident, no argument is necessary to prove it, {It is 
Avyakta, Ajada and Adehi. The form and meteriality are 
attributed to the body and to that what is manifest 
(vyakta), But as the Reality is said to be unmanifest, 
formless, immaterial and without any corporeal from, the 
change and modification belong to the realm of body. 
Because the Reality is Adehi or unembodied, the question 
of change and modification does not arise. So it is called 
by Sri Abhiram Paramahamsa as Nirvikara (without any 
modification). As itis beyond modification, no divisions 
and distinctions can be found in Reality Being beyond all 
distinctions and divisions it is non-qualified (Nirguna) 
because the quality implies distinctions. That what is non- 
qualified, cannot be described and designated. No name 
can be ascribed to it. Therefore, the Reality is Avarana, 
Alakshya and Anama. It is beyond the approach of sight, 
hearing, thought, speech and language. No language can 
be appropriate to express the Reality. So it is called 
Adrusti, Asruti and Achintya. It has neither beginning nor 
any end. That means, It is unlimited, infinite, boundless, 
one without a Second. Therefore, Sri Abhiram describes 
the Reality as Ajata, Ananta, Asima and Advitiya, 


By use of the affirmative statements Sri Abhiram 
describes the Reality as Brahman, lIshvara, Bhagavana and 
Paramatman. It is the creator, the sustainer and the 
annihilator of the universe. It is the Adhara, the substratum 
of the world of things and beings. Being all pervasive 
(Sarva-Vyapaka) It penetrates and permeates into every- 
thing. So It is the Inner Controller of every being and the 
Ruler, the Lord of all beings and things. It dwells in the 
heart of all and hence, called Antaryamin. Atl the 
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excellences and affiuences are attributed to It, All the 
prosperities, all the virtues, all the fames or glories and al! 
the beauties belong to the Reality, the Absolute (It is the 
massive store house of non-attachment and the final 
beatitude of life. 


The Absolute is the Omnipotent (Sarvashaktiman), the 
Omniscient (Sarvajna) and the inner-self of all the creations, 
all the beings and things of the universe, Being the inner- 
self of all, It witnesses all the change and mutation that 
the universe undergoes. So it is called Sarva-sakshi. In 
all the change and mutation of the universe, the Absolute 
remains unchanged. It is eternal (Nitya) and absolutely 
free (Mukta). 


That which is eternal, that means, which is beyond the 
time (Kalatita) and which remains uncontradicted in three 
states of time, i.e., the past, present and feature, is the 
Sat (the Existence). Hence, the Reality is Sat-svarupa or 
of the nature of pure unqualified unlimted Existence. This 
Sat or Existence is the principle of sentience or life of every 
finite existence. That is why it is referred to as Chit, That 
is the Chaitanya-svarupa, or is the nature of pure unquali- 
fied Awareness. Sat and Chit are not two separate 
qualities of the Absolute, but are the very nature of jt. 
From the standpoint of the seemingly inert insentient world, 
the Absolute is Existence. The same Absolute when is 
referred to as the self It is spoken of as the very principle 
of Awareness. Itis the unlimited and infinite nature of 
the Absolute that implies its Self-completeness. Being full 
and complete It lacks nothing and as such it is Ananda- 
svarupa or is of the nature of Bliss Ananda is not a 
quality of the Reality but is the intrinsic nature of It. 
Therefore, the Absolute is said by Abhiram Paramahamsa 
to be Sat-Chit-Ananda-Svarupa or the Schchidananda. It is 
Satya-Jnana-Ananta-Svarupa, i. e., of the nature of the 
Truth, the Knowledge and the Infinitude. 
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The Absolute is the Truth of all truth, the Being of 
all being, the Life of all life. So Sri Abhiram calls it Satyara- 
Satya, Jivara-Jivana and Pranara-Prana. The Absolute is aiso 
described as Purushottama, which transcends the Kshara or 
the dynamic and mutable world, and excels the Akshara or 
the static and immutable seed of the world. The Lord 
Jagannath has been accepted as Purushottama in the writings 
of Sri Abhiram. {It follows the great tradition of Orissan 
people, The Absolute is very charming, pleasant and 
delightful. It liberates the individual self from the bondage 
Therefore, It is also described by Sri Abhiram Paramahamsa 
as Rama, Krishna and Narayana. 


While discussing the characteristics of Narayana in 
the third chapter of Kalibhagabata, Sri Abhiram Parama- 
hamsa ascribes atl the contradictory qualities to Narayana. 
He says that Narayana is both Nirguna (without any quality) 
and Guna (with quality). Al! tne three gunas of sattva, 
rajas and tamas belong to Him. He is both Dunkha (sorrow) 
and Sukha (happiness) Narayana. He is the thief and He is 
the saint. He is both fearless and fearful Narayana is 
both the truth and the falsity. He is both Jnana (Knowledge) 
and Ajnana (Ignorance). He is both name and nameless. 
Narayana is all that what is and what is not Thus, the lang- 
uage of Lila is always affirmative; it affirms everything to 
the Absolute. 


Again in the same chapter Aohiram Paramahamsa 
describes Narayana as that who is neither the truth nor the 
falsity. He is neither qualified nor non-qualified. He is 
neither the thief nor the saint. It shows that the language 
of Laya is always negative; it denies everything, every 
ascription to the Reality. 


Thus, the Reality is described by Abhiram Paramahamsa 


as both Laya and Lila. In Laya the Absolute transcends 
every finite existence and hence, it is different from 
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everything. In Lila, everything that exists is the manifes- 
tation of the Absolute and hence, Itis non-different from 
everything Therefore, the Absolute is different as well as 
non-different. Again It is neither different nor non-dif ferent. 
The Laya and the Lila have been unified in the Absolute. 
Laya and Lila are not two different realities, but only the 
two fields of one and the same Reality, the Absolute. The 
Absolute is neither only Laya nor only Lila, but It is both 
and at the same time above these two. 


Sri Abhiram Paramahamsa has tried to explain his 
concept of Reality by adopting the Yogic interpretation of 
inhaling and exhaling known in Yogic terminology as Puraku 
and Rechaka respectively. Another term Kumbhaka is used 
by Yogis for holding the breath. Sri Abhiram takes Laya as 
Puraka and Lila aS Rechaka of Brahman, the Supreme Being. 
Kumbhaka is that where Furaka ends and Rechaka begins. 
Puraka and Rechaka are unified in Kumblaka. Kuimnbhaka is 
common to both Puraka and Rechaka but at the same time 
it is transcendent to both. 


The Laya and Lila, the transcendence and immanence, 
form a duality. There is a tendency in Abhiram 
Paramahamsa’s conception of Reality to overcome this 
duality as well. So for him, the Absolute is Adraya (Non- 
dual) where the identification of ultimate conflicting duality 
has been made possible. 


The different systems of philosophy prevalent in 
Orissa recognise the two demands of Absolutism and also 
accept both the transcendence and immanence of the 
Absolute. 


According to Sri Abhiram Paramahamsa, the Non-dual 
Absolute, in Lila, manifests Itself into Prakriti and Purusha. 
Prakriti is two fold, i.e., Para and Apara, which gives rise to 
the conscious (chetana) and unconscious (jada) aspect of the 
universe. From Apara-Prakriti, mind, intellect, egoism and 
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five gross-physical elements are produced. The gross- 
physical elements, further, give rise to the sensory and 
motor organs Thus, Abhiram Paramahamsa describes, the 
process through which the Absolute manifests Itself into 
the world of names and forms. This process resembles to 
some extent with the process of evolution as propounded 
by Ramanuja, so far as both hold that the Prakriti is a 
manifestation of the Absolute and hence, dependent on It, 
Sri Abhiram Paramahamsa’s view agrees with that of the 
Gita where the Prakriti has been accepted as two fold 
Para and Apara, and Apara has been accepted as eight fold, 
ie., earth, water, fire, air, ether, mind, intellect and egoism 
(B. G. VII, 4-5), 


Apara-Prakriti has been described by Sri Abhiram 
Parsmahamsa as Maya, as it conceals the true nature of the 
self by creating the egoism, a sense of ‘I’ and ‘mine’. It 
breeds a bewildering ego-consciousness which fails to 
realise the Reality. It creates an attachment .in the 
individual self for the Gbject of the world which are also its 
manifestation. Abhiram Paramahamsa has used the word 
‘maya’ in the sense of individual selfs identification with 
the body (dehatmabodha). 


As behind the transient objects of the world there is 
Brahman, even so behind the transient senses and body 
there is Atman. Atman and Brahman are described as 
identical in nature, He says ’'Atmati Bhagavana hoi‘? — 
Atman is Bhagavana. Also it is said that Atman is Ishvara 
and it is the truth.’ Also all the characteristics® of jJiva 
as described by Abhiram Paramahamsa are identical with 
that of Brahaman. Here the word Jiva has been used to 
mean the Atman, Also he has used the word jJiva in the 
sense of Prakriti as he writes : 

Jiva Parama hele dui 

Prakriti Purushati sehi-5 
—]Jiva and Parama are two, that are also Prakriti and 
Purusha. Parama is Purusha and Jiva is Prakriti, Again the 
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word Jiva has been used in the sense of ‘Para-Prakriti‘.6é 
Another term used for Jiva is ‘Bhakta’. Sri Abhiram has 
established a non-difference between ‘Bhakta’ and 
‘Bhagavana’ though they have been advocated as two in 
some of the Bhakti-traditions. 


The same Absolute sports in the world and also in 
the individual body. Sri Abhiram Paramahamsa sees an 
equality between individual body or Pinda and the cosmic- 
body or Brahmanda According to him, that whatever 
exists in Brahmanda is also present in Pinda.?” He sees 
macrocosm in microcosm and microcosm in macrocosm, 
This view of equalising Pinda and Brahmanda was very 
much popular in the tradition to which he belongs. 


The writings of Sri Abhiram Paramahamsa also 
include the instructions on the sadhana or practice which 
leads to the realisation of the Supreme Reality. He has 
accepted the Jnana, Karma and Bhakti-yoga as depicted in 
the Gita, the Bhagavata and other Indian philosophical! 
systems. But he has shown that all these yogas have the 
same purpose. They agree in their inner identity on 
a principle called by him as Samarpana-Sutra or ‘the princi- 
ple of total offering’. The beginning of these three yogas 
is the anuraga, i.e., the liking or inclination towards the 
Supreme Reality. And the end of these yogas is the 
realisation of nbhinnata or non-difference with that Supreme 
Reality. In every yoga there is an inner urge to offer the 
sense of ‘I’ and ‘mine’, the ego consciousness to the Lord. 
This ego-consciousness is the limiting adjunct which stands 
between the individua! self and the Absolute, Itis due to 
the egoism ahamkara that the individual self fails to 
realise the Reality. Once this limiting adjunct, the I-ness 
gets completely offered, the Raility gets revealed by Itself. 
Therefore, Sri Abhiram Paramahamsa gives more importance 
on this fullest offering (Samarpana-Sutra). Whatever yoga 
(jnana, karma. or bhakti) one may follow, he has to offer 
the egoism. But this fullest offering of the egoism can be 
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achieved easily by Hetu-Sadhana, i. e., the practice of 
ceaseless awareness of the Supreme Reality. The 
Samarpana- Sutra and the Hetu-Sadhana may be regarded as 
the unique contribution of Sri Abhiram Paramahamsa to 
Indian Philosophy. 

Thus, we may conclude that in the philosophy of 
Sri Abhiram Paramahamsa there is an attempt to view 
sameness (Samata) between Laya and Lila, beiween Jiva 
and Brahman, between Bhakta and Bhagavana, between 
Pinda and B8rahmanda, between Jnana, Karma and Bhaktt-- 
Yoga. He did not like to be included in any Sampradaya 
or ‘ism’, Because the advocacy of any ‘ism’ is the denial 
of the other, which consequently leads to duality. An 
attempt has been made in his philosophy to identify and 
overcome all sorts of duality. This short of view is very 
well marked in the Avadhuta Gita where it is said, ‘ some 
seek non-duality, and others duality. They do not know 
the reality of sameness which overcomes both duality and 
non-duality.“S Sri Abhiram writes, ‘‘From the standpoint 
of sameness there is neither non-duality nor duality, ® 

This spirit is also noticed in the Upanishads and the 
Gita. In the Upanishads this view is well remarkable in the 
statement that ‘‘Brahman is both form and formless, mortal 
and imortal, limited and unlimited, defined and undefined’’ 
(B. U, tl, iii, 1), The philosophy of the Bhagavad Gita also 
bears this tendency which has been beautifully depicted by 
S. Radhakrishnan that : 

We should, however, be very careful not to oppose 

the infinite and the finite as two mutually ‘exclusive 

spheres. ...s..then the infinite becomes finitised, 

converted into something limited, Since the opposed 

and excluded finite becomes the [limit of the 

infinite, 10 

The tendency for universal sameness (Samata) has 
also got its prominence in other philosophical! traditions 
prevalent in Orissa as discussed in the ‘ist chapter. In 
Naganti tradition an advocacy of the sameness between 
Sunyata and Samvriti, between Sunyata and Karuna, 
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between Tathata and Tathagata Buddha,between Buddha and 
all entities, and also between every entity and every other 
entity is noticed. In Yoganti tradition the sameness between 
Siva and Shakti, between Pinda and Brahmanda has been 
emphasised. In Siddhanti tradition the sama-rasa (sameness) 
between Prajna and Upaya has been accepted. The 
Panchasakhas also hold the sameness between Lila .and 
Laya, and between Pinda and Brahmanda Sri Achyutananda 
writes, ‘‘Equalise the form and formless, ard you will 
achieve all.‘/11 
This inner current of universal sameness (Sumata) 
that was flowing in the Orissan tradition has been 
reflected, developed, moulded and excellently and magni- 
ficently shaped up in the philosophy of Sri Abhiram 
Paramahamsa. 
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APPENDIX 
LIFE HISTORY 


Belief in the recurring manifestation of the Divine 
in flesh and blood, the incarnations, is a great contribution 
of India to human thought. These divine persons bring 
home to us, to our range of conception, what ‘divinity’ 
is, and how is it attained, 


Orissa is fortunate to have given birth to one such 
divine person—Sri Abhiram Paramahamsa Deva who is 
lovingly called Thakur. Just at the advent of the century, 
i, e., on the 18th of January 1904, he was born to the 
parents Sri Satyabadi Pattanaik and Srimati Radha Deviin a 
remote corner of Puri district, in the village Karamala 
situated on the bank of river Luna. (It is said that on the 
19th of that month, i.e., a day after the birth of the healthy 
and handsome baby, one ascetic became the guest of the 
parents for the night and instructed the host to christen the 
new-born baby as ‘Abhiram’, the name which was not in 
accordance with other two elder brothers, Lokanath and 
Somanath, The monk, during his stay, expressed a few 
words which indicate that the baby was born being 
enriched with extraordinary powers. He, then left that 
place before the dawn. Satyabadi, while preparing the 
horoscope of the baby could know that it was of a great 
man. Like all mothers, Radha Devi called the child as 
‘Binori’, a name coined by herself, Sri Arjuna Pattnaik and 
Srimati Subrata Devi, a childless couple of that village were 
glad to adopt the baby with due consent of the parents and 
to take up the responsibility of bringing him up. But these 
foster parents could not remain fora long period to claim 
their parental right upon the adopted child as they passed 
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away after a few years. SO the child had to return to his 
birth place again This was the fact that Sri Thakur used 
to cite that none of his kith and kin survives. 


In the child-hood, Binori was committing countless 
frolics and mischiefs. Almost everyday the mother had. to 
listen to the complaints of the neighbours against the boy 
that he had looted the fruits from the orchards, the milk, 
curd and sweets from the houses of many, of course, 
without leaving any sign of proof except some coins 
towards the cost of the things, in some cases. 


Noticing the preverted, wayward nature of the boy, 
the father became harassed and disgusted. He left the boy 
for better schooling with his eldest brother who was a 
village school teacher at Ganjam. But the boy showed 
more interest in music and songs than his study. The 
primary teaching was sufficient for him, He could take 
charge of running the school when his brother was 
occasionaly coming to his village. However, once Sri 
Abhiram was put in-charge of the village schoo! and during 
that he happened to get an old palm-leaf scripture which 
aroused his latent spiritual curiosity and he was deeply 
absorbed init. Handing over the charge of schoo! to his 
brother he came back home. 


When Sri Abhiram was a boy of nine or ten, he 
confined himself to a room and closed all the door and 
windows. Before entering into the room he requested his 
mother not to disturb until he opened the door. One day 
passed on, but neither the door was opened nor any 
response was heard when called up. The room was quiet 
and soundless as if there was none inside it. The -affectio- 
nate mother could not control herself and peeped through a 
whole in the door, To her amazement she saw that the 
room was lighted and the boy had stationed in the air. Out 
of fright she called out her husband. Soon after, Satyabadi 
and some villagers reached at the place and glanced inside 
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making a whole on the roof. They saw that the boy was in 
deep meditation in the pose of lotus-seat (Padmasana) being 
unmoved in the mid-air of the room. After sometime the 
door was opened and the boy came out as if awakened 
from a deep sleep. 


Satyabadi consulted the horoscope of the son and 
could know thar his son was too great to be kept close 
inside the four walls of his home. So no more he restricted 
the movements of the boy. It is said that once Satyabadi 
was seen planting some twigs at a certain place in the 
village cremation ground and when asked he said that the 
place would be transformed into a holy place of pilgrimage, 
infuture. He foretold his wife that she would witness 
the wonderful deeds of her son, but he (the father) won‘t 
live to see. But how coutd Satyabadi marked whe spot 
which is exactly the neucleus of the present Shanti- 
Anandashram, established by Sri Abhiram, remained a 
mystery. 

Sri Abhiram was seen to remain absent from home for 
some days and this habit gradually increased to some 
months together. There was no scope to know his where- 
abouts during his absence from the village. But while in 
the village he was very much hospitable to the monks, and 
saints passing thereby. 


The occasional absence of Abhiram from home 
provoked the well-wishers to persuade the boy for marriage 
even while he was only fifteen years old. But the boy was 
heedless to this matter. Once when one of his relatives 
named Gobinda of village Alibad asked him in this regard, 
Abhiram replied that he was not getting a suitable one 
because some are daughters, some are sisters and others 
are mothers. He explained this by showing different 
heights of women by raising the hand from lower to higher. 
He, therefore, did not find a woman, whom to marry. 
When his mother advanced some proposal about his 
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marriage, Abhiram jocosely replied that he didn’t like that 
wedding in which the celebration, songs and drum beating 
would be only for a day. Instead, he would have such a 
marriage ceremony in which there would be rejoicing, 
songs and music in everyday of his life. He meant perhaps 
the union of Jiva with Parama. With this the marriage 
chapter was ended. 


Time had brought death to Satyabadi, The wandering 
habits of Abhiram had been increased. Once, he retreated 
into a lonely forest ‘Khandabavana’ near Brahmagiri in the 
district of Puri, where he lived a life of a hermit, living on 
the different wild plums and nuts, and obsorbed in deep 
meditation. In course of his ‘tapasya’ he was in Yogic sleep 
for months and when woke up he found that his body was 
covered with sand and the season had changed from winter 
to spring. Here, he had his direct vision of the Lord ‘Bana 
Durga’ who initiated him, as found in some of his writings, 
into the secrets of spiritual knowledge, which he preached 
for the good of mankind. Thus, the boy Abhiram became 
Sri Abhiram Paramahamsa only at the age of nineteen, i, €., 
in the year 1923. 

As a mother, Radha Devi did not want that her son 
Abhiram should renounce the world including herself, which 
was always apprehended in the deeds of the son. The 
mother and the son, moving in opposite directions, reached 
at a solution that the mother agreed with the son only on 
one condition that even if he accepted the saint-hood, he 
would stay nearby so that she would be able to see him, at 
least, 


After this, Sri Abhiram spent two years, from 1923 to 
1925, wandering in the hills and forests of Orissa starting 
from Ganjam to Dhenkanal. He dressed himself in the 
saintly garb—a kaupina and a long shirt called angi. 
During this period, he happened to meet Siddha Purusha 
Hadidas of Siddhagiri. With his affectionate request, 
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Abhiram spent some time there and discussed with him on 
the Orissan Vaishnavic thought and Panchasakha cult. He 
had also spent some time in the caves of jalauka in the 
district of Cuttack, 


While travelling, Sri Abhiram had gone to Sankrail of 
West Bengal. Once he was passing by a labour colony of 
Jute Mill of this area where most of the colonists were 
Oriyas One of the colonists, belonging to Ganjam district 
met Sri Abhiram and requested him to be his guest. In the 
evening the inhabitants of the colony gathered there and 
were overwheimed by listening to the devotional songs and 
lucid sweet talks of the saint They hosted him for some 
days more, and in return, the saint used to teach their 
children, sing the devotional songs and train them in 
the path of spiritualism. About a dozen of colonists, 
Kanduri, Prabhakara, Jagannatha and others, became the 
disciples of Sri Abhiram. 


A remarkable incident happened here, when Sri 
Abhiram surprisingly appeared and restrained the knife 
which was just to plunge into the the body of a person 
named Baikuntha in a lonely spot of the river Ganges, 
Being desperated by the failure of realising God, Baikuntha 
was going to end his bodily existence in the Ganges with 
an idea that he would have a vision of God in the. next 
birth by virtue of this act in the sacred river, To his utter 
surprise Baikuntha saw the graceful figure of whom he had 
a faint vision, while regaining his consciousness, on the sea- 
shore of Puri where he had eariier made an attempt at 
suicide by plunging into the sea but was thrown back by 
the waves to the shore in an unconscious state. 

Sri Abhiram beckoned Baikuntha to the colony. He 
was added to the number of disciples. Gradually many 
people of the locality who came in contact with Sri 
Abhiram discovered the spiritual fervour in him. Soon 
after knowing that his spiritual fragrance was spreading 
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around, he left Sankrail for his village. Baikuntha was not 
prepared to leave the begotten Divine-in-person for a 
moment and so also he accompained Sri Thakur. On the 
way, at Puri, Sri Abhiram initiated Baikuntha into Sannyasa 
and imposed one condition on him that he (Abhiram) would 
take him to village only if the relationship between them 
would be just opposite before the villagers. As a simple, 
innocent and true devotee Baikuntha had to surrender at 
the will of Gurudev, on an agreement that Sri Abhiram 
would never prostrate at the feet of disciple Baikuntha. 
Thus, Baikuntha became Sri Baikunthanath Das Babaji 
(the present Acharya, Head of the Shanti Ananda Ashram, 
Karamala). 

The age of Baikuntha Baba being more than Sri Thakur, 
gave a support in establishing him before the villagers as 
the Guru of Thakur. It was very interesting and amusing 
for the villagers to see that Thakur was worshipping 
Baikuntha Baba who was sitting like a stone. But this fun 
could not continue for a long period. Once while Sri 
Abhiram was returning after an unintimated long absence 
from the village, the acting Guru could not control his 
emotion and fell down at the feet of Sri Thakur and 
disclosed the concealed truth. 

Thus, Sri Abhiram stood on the role of the Master 
before the villagers and started his mission, As promised 
to mother he constructed a hut on a small plot of land 
adjacent to the cremation ground of village Karamala which 
was purchased from a Brahmin widow with the money he 
had received as the offering from the disciples, while at 
Sankrail Here, Baikuntha Baba became the master’s 
servant-cum-private secretary. As devoid of worldly 
knowledge and discrimination he used to prepare food for 
the master in the collected earthen pots with charred fire- 
wood left by the pall-bearers in the cremation ‘ ground 
nearby. He was preparing dishes with the leaves and seeds 
of any tree including banyan, castor plants, kaniar etc., 
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seeds of which are known to be poisonous. For this reason, 
some old villagers, even today, are reluctant to take ‘prasad’ 
(meal) from the Ashram, on the peculiar ground that the 


saints can digest even the poisonous food but not the 
worldly men. 


A few months after, knowing that Sri Thakur was 
staying at Karamala, some of the disciples of Sankrail 
named Kanduri, Bharata, Jagannatha, Prabhakar and 
Purnananda came to Karamala and joined in the mission 
taking initiation into Sannyasa. The fragrance of the 
divininity in Sri Thakur spread in every direction. A spiri- 
tual renaissance was started. With these ascetic followers, 
and ever increasing devotees and disciples, Thakur moved 
through the villages of Cuttack district, preaching his 
message for nearly seven years, i.e, from 1927 to 1933. 
This was a period of expansion and consolidation of his 
work. 


The first centre of preaching was the village Ichhapur 
near Badachana of Cuttack district. During a period of 
about seven years, Thakur went on feet to most of the 
villages from Ichhapur to Aul in Cuttack district. While 
preaching and giving discourses in different places he had 
to face the invitation of the then pandits for arguments, 
In this way he had to establish his view that one can realise 
the self by an easy method without practising the Severe 
penance of Yoga; only by pranekshana or the constant 
watching of the breath with devotion to God, His sweet 
and lucid discourses in indigenous language, simple and 
affectionate behaviour attracted millions of men and 
women to get their shelter and fulfill their spiritual cravings. 
Sri Thakur was more a close relation than a Guru to the 
devotees and disciples. They would not hesitate to the 
least degree to open their hearts before him, This was 
the feeling of the lakhs of devotees who had come to his 
fold. It was an eternal and unshakable bond of the heart 
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and the spirit, which many miss today in his physical 
absence, 

In this period of itinerary many miraculous and wonder- 
ful things happend. Of course, these miracles have little 
importance for a true ‘Sadhak’. What is a micracle at all? 
What is magnificently woncerful for an ordinary man is 
quite natural and usual for a Divine-in-person. 


Once in the village Ichhapur, Thakur was staying ina 
small mud hut constructed in the village.-mango-garden. 
The devotees named Kambu and Dullabh and others made 
a proposal to worship the Gurvdev for the first time and 
being essembled near the hut in the evening started singing 
devotional songs When the usual primary decoration and 
garlanding etc. were completed, Babaji Bharat Das started 
his arati and the door was opened. Suddently a bright light 
like the head light of a train engine was radiated from the 
face of the Thakur and fell on the persons who were busy 
in gossiping on the verandah of the village houses. Those 
who were in the nearby became unconscious for a few 
minutes and those who were at a distant ran to the place 
of worship to see what it was. This spectacular incident 
of half a century back is still remembered by the villagers. 


On another occasion in the same village, after the 
morning worship Sri Thakur instructed the disciples not to 
disturb him and closed the door of one-roomed house. 
The disciples and sevaks had to obey the master and sat 
quiet on the verandah. They had to sit for the whole day 
and night without food because the door was not opened. 
On the next morning when the door was opened the sevaks 
were astonished to see Thakur neatly dressed with fresh 
flower garlands and tilaks etc. after a fresh bath which 


could be possible only if he would have gone outside in 
flesh and blood, 


Another remarkable event took place in the village 
Phulapatna, on the bank of river Kharasrota. After reaching 
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at that village when Thakur entered into a tank for bath, 
the villagers requested him to get out of the tank immedia- 
tely as there were two ferocious crocodiles, living in that 
tank since the last flood. Thakur, unperturbed, finished his 
bath and then catled for his flute and played it. It is said 
that the two savage reptiles came to the surface and 
listened to the music Thakur ordered them to go back to 
the river before the next sun-rise. The next day the villagers 
were amazed to see the two trails of the crocodiles 
leading to the river. From that dey they could use the tank 
safely. 


During the Dola Purnima ceremony, ina certain year, 
Thakur was staying at the village Khandol. Generally, 
in Orissa, this day is observed by offering avir (one kind 
of red powder) to the Lord and by smearing one another's 
face and body with this red powder. On this occasion 
Thakur miraculously transformed the dust of the village 
path into avir and everyone including himself went on 
throwing it on others and rolled on the path smearing 
everyone’s body with avir. 


While travelling Thakur had also written some books 
which include the famous ‘Kalibhagabata’. Written in 
verse this Kalibhagabata is full of metaphysical thoughts 
allegorically written with a reference to contemporary 
political condition. The uncontrolled five manas (pancha 
mana) and twenty five prakritis (pochisha prakriut) hinder 
the path of salvation Similarly the George-V and the 
white militaty forces are destroying the country. When 
the great self (Mahatma) will show its eagerness for the 
truth (Satyagraha) the obstructing elements would be 
defunct, A free translation of a stanza from Kalibhagabata 
would be like this : 

What we call the ‘pancha manas’ is the same as the 

Fifth George. The white forces are the ‘twenty five 

prakritis’. These are the foreigners and our home 

land’s destroyer.? 
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It has a metaphysical sense well known to Indian 
Shastras as mysterious Shorira-Bheda cult. The mode of 
comparing the body with the nation is also familiar. It is 
derived from the act of connecting microcosm (pinda) to 
the macrocosm (brahmanda). But from the surface, these 
lines are judged as predicting that the days of Britishers in 
India were numbered and for this Sri Thakur was impeached 
of treason by the British Rulers, He was arrested in 1933 
and the trial went on for months at Chhatrapur in the court 
of Mr. A F. W. Dixon. Pandit Binayak Mishra and Jagabandhu 
Singh were appointed to interpret ‘Kalibhagabata’ in the 
court. Late Lingaraj Panigrahi, the Ex-speaker of Orissa 
Legislative Assembly and Ex-Education Minister, had 
pleaded in defence in this case. Sri Thakur, as unpertur- 
bed while facing trial standing in the deck, impressed 
all who were witnessing the case, A noted Oriya 
scholar and writer, Late Pandit Nilakantha Das expressed 
his feelings about this saint in the ‘Gita Prabesh’ of his 
commentary on the ‘Bhagavad Gita (1st Edition, p 320), a 
few words which are quoted here : 


..-The young ascetic stood in the Court room, day 
after day. He knew that he would serve a long jail 
sentence. But there was always a natural smile on his 
lips,... The very sight of him arouses love and devotion 
...He was the symbol of Orissan cultural tradition, the 
true incarnation of our puranic ideal man. The young 
sannyasi has identified himself with our tradition. He 
belongs to the common folk, the unsophisticated men 
and women, not to the arrogant learned, The villages 
are his realm, He is the true religious leader—living 
representative of the doctrine of equality of all 
religions.? 


At last, Sri Thakur was sentenced to one year’s 
imprisonment by the judgement of the Court on dated 
13. 12, 1934. Late Bacchu Jagannath Das, (the Ex.-Chief 
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Justice of Orissa High Court and later the Justice of Supreme 
Court) had filed a prosecution against this judgment in 
Madras High Court when he was an advocate. But the 
appeal was subsequently rejected, 


Thakur was sent to Rajmahendry jail where he won the 
hearts of many including the jail-officials. His jail-term 
was reduced by one and a half month and he was released 
in 1935. On the day of release the sannyasins of the Ashram 
were awaiting with a vehicle to greet him. But two 
unknown young men of the town requested Thakur and the 
sannyasins to be their guest and treated them with all 
grandeur. On the next day they left Thakur and other 
saints at the Rajmahendry Railway Station. Who were these 
two fortunate fellows ?—is a question unanswered tiil 
today. 


Sri Thakur spent the later part of 1935 in travelling 
through the district of Ganjam From 1936 he stopped 
travelling anywhere and settled down at the present 
Ashram at Karamala, remaining busy in writting and 
imparting teachings to his followers. He had written a 
number of books, all in verses, expressed in simple, lucid 
and heart-touching language. saturated with devotional, 
spiritual and philosophical thoughts. So far fortyone books 
and booklets have been published, Among these published 
work ‘Durga-Madhab Staba‘’, ‘Janana Prema Sagara’, 
‘Bhajana Ananda Lahari’, ‘Bhajana Sara’ and a few more are 
full of prayers and devotional songs The ‘Baishnava Gita’ 
deals with religious code of conduct, while ‘Sanatana 
Dharmartha Gita’, ‘Amruta Gita’, ‘Sanatana Gita’, ‘Guru 
Gita’ etc. deal with the essence of religion and spiritualism. 
The ‘Rasotsava’‘’ and ‘Lila Mandala’ are beautiful works of 
Yogic interpretation of ‘Rasa Lila‘ of the Gopies and 
Srikrishna. His last work the ‘Bhakti Kallola’ synthesises the 
different religious and spiritual concepts, focussing on the 
Lord within. 
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Thakur was a good musician and a singer as well. His 
songs were very charming and fascinating to listen. Also 
he used to teach the devotees how to sing the ‘bhajans’ and 
how to chant the prayers With a dynamic personality he 
could attract lakhs of people from all corners of Orissa, and 
from Andhra, Madras and West Bengal to such a place to 
which no regular communication could be made even after 
thirty nine years of independence, what to speak of that 
time when people were taking pains to walk over a 
distance of thirty five kilometres from Puri. 


Since 1936, Sri Thakur never went outside and 
remained at Shanti Anandaashram, Karamala as a fountain 
of joy, love and bliss for the devotees and sannyasins till he 
left his mortal frame on the 27th November, 1963, on the 
day of Kartik Shukla Eakadashi. 
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